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Abstract 


It is: believed: that the traditional hostility between 
Sufism and the Orthodox Schools in Islam came to an end, only 
after. the conversion of Abi Hamid al-Ghazali(d.505/1111) to 
Sufism. He was able to reconcile §Wfism with Islamic Orthodoxy. 
However, $Ufism received another moral boost, later from the 
work of ‘Ayn al-Quqah, Zubdat al-Haq3’iq. 


This thesis is basically concerned with presenting the 
work in a critically annotated translation. This translation 
is accompanied by an introduction, which attempts to put the 
work in a proper historical perspective within the political 
and intellectual milieu of the time. It also analyses. his 
contribution to the intellectual development of $ifism and 
indicates the major points of discussion in his work. 
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PREFACE 


My interest in undertaking the responsibility of 
translating Zubdat_al-Haga’igq of ‘Ayn al-Qugah al-Hamadant 
from Arabic into English originated from the special 
interest I have in Mysticism in general, and in the Isla- 
mic mystical doctrine in particular. So, having found 
this work of ‘Ayn al-Qudah very interesting, I decided 
to venture translating it into English and making it the 
basis of my Masters thesis. I found that the book repre- 
sents what I may term an adventurous intellectual approach 
to $ufism, and a step further, not only in the attempt that 
has been made by other Muslim scholars to bring $ufism 
on an equal footing with the other branches of knowledge 
in Islamic Thought, but also in emphasising the useful- 
ness of Sufism and its necessity as the only reliable 
source of knowledge through which one can ever hope to 
attain to the real knowledge of God, His Attributes, Pro- 
phecy and the Hereafter, which are the fundamental basis 
of the Creed of Islam. I was thus convinced that the 
study of Zubdat al~Haqa’iq could be a very helpful means 
to the understanding of Islamic mysticism in its intel- 
Llectual form, and I hope therefore that the translation 
of such a work into English will be of great help to the 
students of Islamic thought in general and to those who 
are engaged in mystical studies in particular; especially 
to those who may not possess the adequate facility to 


read works written in Arabic. 
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The book to be translated is believed to be 
an authentic work of ‘Ayn al-Qugah. Most of the sources 
I have consulted mention it as an authentic work of his. 
Of these sources I shall mention: Kashf al-Zuniin of 
Yajji Khalifah, Istanbul, 1943, II, 951; Tatimmat Siwan 
al-Hikmah of al-Bayhaqi, Lahore, 1351 A.H., p. 117; 

Mu‘ jam al-Mu’allifin of ‘Umar Kabbalah, Damascus, 1960, 
VI, 132; Geschichte der Arabischen Litteratur of Carl 
Brockelmann, Supplement I, p. 675; and the article of 
Fritz Meier, "Stambuler Handschriften dreier persischer 
Mystiker: Ain al-Qug&h al~Hamadani, Najm ad-Din al~Kubra, 
Najm ad-Din al-Daja" in Der Islam, Volumes XXII~XXIVv 
(1935-1937), p. 6f. 


The text used in this translation was edited 
by ‘Afif ‘Usayran and published by the University of 
Jihran in 1961. In his editorial introduction ‘Usayran 
has listed about eight different manuscripts of the 
Zubdah which he has seen and which are available in 
different parts of the world. He states in his edition 
that he has used four of these manuscripts which he con- 
siders to be the most correct and authentic. It is 
important to notice that many of these manuscripts which 
he uses were already examined and approved by Fritz Meier 
in his aforementioned article, in which he observes that 
though Hajji Khalifah had had before him the Arabic and the 
Persian text of the Zubdah, he quotes only the beginning 


of the Arabic text. Meier mentions the mamuscripts of 
Shahid ‘AlZ in Istanbul (n. 1209), and of Berlin (n. 1727). 
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In my translation of the Qur’anic verses in the 
text I have made use of Yusuf ‘A1I's The Hol "an, Ae Je 


Arberry's The Koran Interpreted and Mubammad Marmaduke 
Pickthall's The Meaning of the Glorious Qur’an; but I have 


also depended on my own translation, 


I feel obliged to record my deep gratitude to 
the Government of the Gambia and the Canadian Commonwealth 
Scholarship and Fellowship Committee who provided me with 
all necessary financial needs to undertake this study at 
McGill University. I realize that without their material 
help this study would not have been possible, 


I should like also to thank Dr. Charles Adams, 
the Director of the Institute of Islamic Studies, for his 
constant encouragement and fatherly advice. 


I would also like to put on record my profound 
gratitude to Dr. Hermann Landolt of the Institute of 
Islamic Studies, who, amid his innumerable activities, has 
found time to read with me the whole translation, the in- 
troduction and the notes on the translation in manuscript, 
and has made a considerable number of constructive cor- 
rections and useful suggestions which have been incorporated 
into the work. I highly appreciate his useful supervision 
and wise guidance, without which the completion of this 
thesis would not have been possible. 


My thanks are also due to Mr. Musa Abdul who 
devoted much of his time to read the whole thesis and 
make useful suggestions which have also been incor- 
porated. I recognize with appreciation that without his 
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invaluable help and useful advice this work would have 
been much more difficult. I should also not fail to 
thank his wife for her wonderful typing. 


I cannot adequately thank my friend Talatu 
Mustapha who helped to read the translation in its 
early stage and made some corrections in the English 
structure. 


I would also like to thank ‘Abd al-Rabman 
Abi Zayd, ‘Iffat al-Shargawi, Ehalid Mas‘iid and many 
other friends for their sincere help in checking some 
of the Arabic and Persian parts of the translations, 
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INTRODUCTION TO THE TRANSLATION 


‘Ayn al-Qugah al-Hamadani, whose full name was 
Abii al-Ma‘a1i ‘Abdallah b. Mubammad b. ‘AIT b. al-Hasan b. 
*ALT al-Miyanajr', was born in the year 492/1098 in the 
city of Hamadan, one of the major cities of Iran. A 
well known $Ufi and a highly intellectual man, he belonged 
to a respectable family. His father was described by Ibn 
al-Sam‘ani, his contemporary, as "a virtuous Qagi and 
= This suggests that his 
famiiy had occupied the post of Qagi in the city of 


the son of a virtuous Qagi". 


Hamadan for quite a long time. This intellectual back- 
ground of his family must have been one of the motivating 
factors that helped him to gain a high standard of edu-~ 
cation while still very young. He must have started his 
education very early, for he himself tells us that he 
wrote most of his works before he reached the age of 
maturity.3 Unfortunately, none of our sources tells us 
anything about how or where ‘Ayn al-Qudah was educated, 
or who his teacher was; however, we may assume that he 
received his education in one of the public schools which 
were maintained ‘by the Selittiq vizier, Nigam al-Mulk, under 
Malik Shah (465-85/1072-92); who used to spend hundreds 
of thousands of dinars annually on the maintenance of 
public schools and the students who attended them. + In 


such institutions where education and maintenance were 
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given free of charge, > the gifted ones could easily make 
their way to the top of the intellectual ladder; this 
must have been the case of our hero. From the scattered 
pieces of information available in our sources we can 
gather that ‘Ayn al-Qug&h was remarkably learned and 
greatly versed in the various sciences and the different 
fields of knowledge prevalent in his time. When we 
examine his criticism of the scholars: who misinterpreted 
his writings, © we are convinced that he had a thorough 
understanding and deep apprehension of the religious as 
well as the secular sciences of the time. In that 
criticism, he mentioned a number of the sciences in such 
a detailed manner, that one cannot help being convinced 
that he was really excellent in those sciences, / 


Most of the sources are silent as to which 
theological and legal schools of thought he adopted; but 
al-Subki lists him in his Jabagat as being among the 
Shafi ‘ite jurists.& As to his theological sbhool we can 
assume that he was an Ash‘arite; this can easily be sub- 
stantiated by perusing his book al=Risalat al-‘Alatiyyah 
in which he discusses various theological problems along 
the lines of the Ash‘arite school.? However, it is quite 
certain that he was not in any way satisfied with the scho~- 
lastic approach of these schools, nor was he satisfied with 
his own achievement in the field of law and theology, for 
no sooner had he reached the peak of the traditional science 
than he discovered that his scientific achievement had no 
meaningful answer to his problems. Thus he started looking 
here and there in an attempt to find a solution to his 
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problem. He finally found the solution through his 
reading the works of Abii Hamid al-Ghazali, after which 

he said: “Nothing, besides the grace of God, saved 

me except my study of the writings of Abu Yamid al-Ghazali 
which I studied for nearly four years, during which time 

I experienced many wonders that have saved me from infi- 
delity, misguidance and perplexity." — As a result of 
this experience ‘Ayn al-Qugah started to feel a great 
desire for and special interest in joining the $ufi path 
to which he was guided by Abmad al-Ghaz41t (a. 517/1123), 
who came to Hamadan a year after ‘Ayn al~Qug&ah had gained 
the inspiration from the works of Abii Hamid al-Ghazalf. 

He said, "My lord... the authority of the $ufI path, 
the true interpreter of reality (al-baqigah) was brought 
+o Hamadan by fate so that the veil of perplexity which 
covered me was by his service removed in less than twenty 
days; thus my situation became clear."11 By this statement 
we can assume that Abmad al-Ghazalf was the first $ufi 
shaykh to introduce ‘Ayn al-Qugah into $ufism, and for 
this reason, he became his spiritual leader whom he often 
mentioned in his works. The scholarly distinction and 

the mystical importance of Aymad al~-Ghazali is notably 
explained by Ibn Khallikan who says in Wafayat al-A‘yan 
that Apmad al-GhazalI was an eloquent preacher, a miracle 
worker, and an able jurist. 4e had replaced his brother 
Abi Hamid in the professorship at Nigamiyyah College in 
Baghdad. Among his works, Ibn Khallikan lists Lubab_ai-Ibya’ 
(a summary of Ihya’ ‘Ulum al-Din of his brother al-Ghazalj, 
al-Sawanib fi al-‘Ishq and al-Dhakhirah ff ‘Tim al-Bagirah. 
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He travelled widely and rendered invaluable services 
to gufis. , 


After the death of Abmad al-Ghazali, ‘Ayn 
al-Qugah seems to have taken further mystical training 
under the guidance of various shaykhs among whom were 
Shaykh Barakat al-Hamadani (d. 520/1125),)9 Abii ‘Abdallah 
Mujammad b. Yammuyah (d. 530/1135), the grandfather of 
Sa‘d al-Din Yammuyah (4. 649 or 50/1251 or 52).14 


Some sources, such as Tatimmat Siwan al-Hikmeah 
of al-Bayhaqi, state that ‘Umar al-Khayyam al-Nishapurt 
(d. 517) was one of his masters.15 However, this 
opinion was rejected by Rabim Farmanish (a living Persian 
scholar) who maintains that since ‘Umar al-Khayyam is 
never mentioned in any of ‘Ayn al-Qugah'‘'s works, and 
since it is assumed that al-Khayyam spent most of his 
time in Balkh or Nishapur while ‘Ayn al-Qud&ah stayed in 
Hamadan, it is most unlikely that the two ever met on 
earth, 16 


Having undergone such an intensive mystical 
training under the aforementioned shaykhs, ‘Ayn 
al-Qug&ah was recognised as a $Ufi master and highly 
venerated by the $UfI community of his time. In his 
Jabaggt, al-Subki quotes Ibn al-Sam‘ani as describing 
‘Ayn al-Qugah as an intelligent, virtuous, learned $ufi 
whom both the elite and the ordinary people trusted and 
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venerated, and from whom they sought blessings,?? His 
mystic esteem brought him many followers among whom were 
political figures such as ‘Aziz al-Din al-Mustawff, a 
Saljiq vizier (d. 525/1130), Sa‘d al-Din al-Baghdadi, 
Imam ‘Iizz al-Din, Piya’ al-Din (the brother of ‘Aziz al- 
Din) and Kamil al-Dawlah wa al-pin,28 This resounding 
popularity, Ibn Sam‘ani believes gained him many enemies 
from both the intellectual and the ordinary circles. It 
was this animosity that eventually, as we shall see, led 
to his death. 


‘Ayn al-Qugah's only powerful and faithful dis-—- 
ciple who was able and willing to give him protection 
was the vizier ‘Aziz al-Din who later fell a victim to the 
power struggle among the Saljutq rulers. We are informed 
by al-Subki that no sooner was the vizier executed by 
Sulfan Mahmud, under the instigation of a more powerful 
vizier Qiwam al-Din Abu al-Qasim al-Darkazini, than ‘Ayn 
al-Qugah was arrested by the order of al-Darkazini and 
tried by some hostile ‘ulama’ appointed by al=-Darkazint 
himself. They accused him of heresy, such as claiming 
prophecy and advocating pantheism, basing their accusa=- 
tion on some extracts quoted from his works.-? A con- 
temporary scholar, ‘Imad al-Din al-Igfahani, also put 
the blame of ‘Ayn al-Qugah's death on the vizier 
al-Darkazini and held him. responsible for it when he 
said: “Among his victims (referring to al~Darkazint ) 
was ‘Ayn al-Qugah ai-Hamadani, one of the most eminent 
imams and highly venerated saints, who possessed the 
power to perform miracies ... he was hanged by al= 


Darkazini without any respect for God or the Faith, "7° 


Reproduced with permission of the copyright owner. Further reproduction prohibited without permission. 


After his trial in Baghdad ‘Ayn al-Qugah was sent back to 
Hamadan where he was hanged on Jumada II 525/6 December 
1131 in the very school where he had taught. 7+ 


It seems probable that ‘Ayn al-Qugah was a 
victim of the malicious political squabbles which ravaged 
the Saljaq Empire after the death of Malik Shah and his 
powerful vizier Nigam al-Mulk in 1092, rather than of his 
alleged heresy. 


We are informed by al-Bayhaqi that ‘Ayn al-Qugah 
combines in Zubdah discussions on $ufi issues with those 
of philosophy; this means that he employs philosophy to 
explain mysticism. He maintains that mysticism starts 
where philosophy ends. He says, "Unless merealizes the 
limit of the intellect, which is the only source of the 
philosophical sciences, one cannot: have any access to 
gnosis (the only source of mystical knowledge) because 
the last stage of the intellect is the beginning of the 
stage of gnosis.,"23 In his attempt to propagate $ufism 
‘Ayn al-Qugah adopted a rather intellectual approach to 
explain his mystical views. Ne devoted most of his time 
to giiding his disciples through correspondence; 24 in his 
letters he used to supply them with the basic principles 
of the $ufi doctrine and all disciplinary instructions 
needed to guide a novice into the right path. From this 
method, we can assume that his mystical teaching was more 
of an intellectual and less of the $ufi traditional type; 
in other words, we can easily see that with him the em-— 
phasis shifted from the convent life to the intellectual 
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practice, through which the novice is intellectually 
trained to such an extent that he can easily realize 
the limit of the intellect and its inefficiency to 
comprehend the real knowledge of God, whereupon he 
develops a fervent desire to cross the boundary of the 
intellect and proceed to the stage beyond where the 
true knowledge of the Reali Supernal Being can be ac- 
quired. It seems to me that this intellectual ap- 
proach to Sufism might have generated some kind of 
Silent resentment in traditional $ufi circles against 
‘Ayn al<-Qugah; for it is observed thatthe reaction of 
the Sufi community to his trial and execution was 
apathetic despite his repeated appeals to them for help; 
he said: "N#ither religious doctors (‘ulama’) nor the 
Sufi shaykhs have undertaken their responsibility to 
save my life, rather they handed me over to the adver- 
sary for execution, "=? 


A brief look into his works, especially the 
Zubdah and the Shakwa reveals the ever-increasing tension 
that existed between ‘Ayn al-Qugah and the ‘ulama’, It 
is my opinion that this tension was generated not only 
by ‘Ayn al-Qugah's extraordinary intelligence or ability 
to produce something that his contemporaries could not 
understand, but also by his independent approach to 
scholarship in general and to the religious sciences in 
particular; for his independent character had made him 
oppose with rigour anything he believed to be wrong, no 
matter what the consequence might be. 


Before introducing ‘Ayn al-Qugah's works in general 


and the Zubdah in particular, I mst try to present an 
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overall picture of the development of the religio- 
political life in the Saljiaq period; that is, roughly 
between 450/1058 and 550/1155. It was during this 

period that the Saljiiqs launched their vigorous cam- 
paign for mass education by building colleges in the 
major cities of the empire; these schools became known 

as Nigami schools, named after Nigam al-Mulk, the 

Saljuq vizier who served under Sultan Malik Shah. In 
these schools the teaching of Sunni orthodoxy made a 
remarkable advance under able professors such as Abu 
Hamid al-GhazaliI, who emerged in this campaign and 

began to question the validity of the various methods 
used by the different sects in their quest for knowledge. 
He ended ty rejecting most of them, and with some modi-~ 
fications he re-introduced the Sunni school of thought 
after he had successfully incorporated into it the doc- 
trine of §ufism which had long suffered persecution. 
Convinced of the value of $ufism for reforming and puri- 
fying Islam from misconceptions and misinterpretations 
al-Ghazali, and later ‘Ayn al-Qugah, espoused the doctrine 
of Sufism and made it an important aspect of the religious 
practice within the general framework of Islam. Not only 
did al-Ghazali reconcile Sunnism with $ufism and assure 
the latter its right place in Islam, but he also explained 
in the most impressive and convincing language that Sufism 
had never been an alien element in Islam; rather it had 

26 a1-Ghazali's 
campaign to bridge the gap between Sifism and Sunnism 
coincided well with the government's drive to train theolo~ 


always been an integral part of it, 


gians, jurists and administrators in the Sunnf doctrine, in 
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order to eliminate heresy throughout the empire .27 His 
success in reconciling Sunnism with $ufism is often 
likened to al-Ash‘ari's resounding success in making the 
Mu‘tazilite method in theology acceptable to Sunni 
orthodoxy; as Gibb says: "both of them had forged syn- 
theses which allowed the essential principle of the 
other movement to find accomodation in orthodoxy, "28 


At the time ‘Ayn al-Qugah was born the burning 
issue pre-occupying the minds of both the secular and 
the religious leaders was that of the unity and integrity 
of Islam and the Muslim community, which was endangered 
by what they termed "the ShfT‘ite and Isma‘ili heresy," 
which worked in close collaboration with the philosophers. 
While the Shi‘ites emphasised the necessity of the Imam 
as the basic principle of belief, the Isma‘ilites empha- 
Sised the idea of ta‘lim (the inward instruction received 
directly from the hidden Imam). This kind of belief could 
not only be disruptive to the unity of Muslims but could 
also be a direct threat to the validity of the Qur’an 
and the position of the Prophet as the basic source for 
religious knowledges”? As for the philosophers, they 
maintained that though prophecy and philosophy derive 
their knowledge from the same source; that is, the active 
intellect, prophecy is in an inferior position because 
philosophy acquires its knowledge from pure reasoning, 
whereas prophecy acquires its knowledge from the sphere 
of speculation.39 In their counterattack the SunnT theo- 
logians attempted not to make philosophy unacceptable to 
religion but to adjust religious doctrine in order to meet 
philosophy on common ground, 31 It was towards a solution 
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of these problems that ‘Ayn al-Qugah wrote most of his 
works, especially the Zubdah. 


Zubdat_al-Haqga’ig 


The book is one of many werks written by ‘Ayn 
al-Qugah. It is mentioned in several sources such as 
Kashf al-Zuniin of Yajji Khalifah, Tatimmat $iwan ai-Hikmah 
of al-Bayhagqi, and Raybanat al-Adab of Mubammad ‘A1i 
Tabrizi, which confused it with Tamhidat and stated that 
it was written in both Arabic and Persian, and that its 
original name was Zubdat al-Haga’ig but that it was later 
known as Tambidat. However, this confusion was clarified 
by F. Meier who discovered that the author of Raybanat 
might have taken his information from Kashf al-Zunitin which 
reports a Persian translation of Zubdah; the Tamhidat is of 
course written in Persian. ?* 


The book was written while ‘Ayn al-Qudah was 
twenty-four years old.23 It consists of one hundred chapters, 
which are mainly centered around three major problems; 
namely, the problem of the Divine Essence and Divine Attri- 
butes, the problem of prophecy and the problem of the 
hereafter. ‘Ayn al-Qugah maintains that faith cannot be 
perfect unless one has acquired a real belief in these 
three principles, and that real belief in them can only be 
obtained by means of intuition (al-bagirah ) and not by 
reason (al-‘agl). He says, "All that the intellect can 
perceive of the reality of prophecy is to conclude in most 
general terms that there exists something for the prophet 
without comprehending the reality of that thing itself; 
and such a belief is remote from the belief of the one en- 


n 34 


dowed with al~bagirah. Here we can easily see the 
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motivation behind this work; that is, to defend the 

faith of Islam against the heresy of rationalism (‘ilm 
al-nazgar). However, we should realize that although 

‘Ayn al-Qugah's aim is to show that the intellect is by 

no means sufficient to apprehend God and His attributes, 
he does not in any way reject it completely. In fact, 

the intellect for him has an important role to play, but 
by using the intellectual tools of rationalism, he tries 
nevertheless to show that the intellect is insufficient 
and defective, in so far as understanding what he believes 
to be the central principle of Islam is concerned. For 
this reason ‘Ayn al-Qudgah raises quite a number of philo- 
sophical problems in this book and discusses them at great 
length. A full discussion of the three aforementioned 
problems is outside the purpose of this part of our intro- 
duction, but will come later. The main purpose here is to 
discuss his motive for writing this book, and the method 
he applied to achieve it. It is our intention to come 
later to a comparison of his approach with that of Abu 
Hamid al-Ghazaii, who happened also to have raised similar 
problems earlier. 


There were many reasons for ‘Ayn al-Qugah to 
write this book; some of these he has explained in his 
preface. ‘ut when we carefully examine the book, we are 
almost certain that he was also motivated by his firm 
belief in the sincerity and the authenticity of the mission 
of the Prophet. He therefore felt the ever increasing 
necessity to defend these against their critics.2? It 


is beyond doubt that there was a well-planned and in- 
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tellectually co-ordinated criticism against the established 
religion at the time of ‘Ayn al-Qudah; such criticism was 
directed by the Shi‘ites, the Isma‘Ilites and the philo- 
sophers. The failure of their opponents to meet them 

with an effective intellectual challenge must have been 
among the factors that prompted ‘Ayn al-Qudgah to take his 
theosophical stand in explaining what he believed to be 
vhe real faith of Islam. Al-Ghaz&liI's impact on Islamic 
thought, however, made it possible for ‘Ayn al-Qugah to 
challenge his opponents on their own ground by way of 
philosophy and logic, while at the same time he could 
adhere to the basic principle of Sunnf orthodoxy. With 
these motives in mind, ‘Ayn al-Qugah launched his cour~ 
ageous attack on those who claimed to understand, and 
therefore, to believe in the reality of the three afore- 
mentioned principles - of the divine essence and divine 
attributes, of prophecy and of the hereafter. He main- 
tained that if they had acquired real knowledge of these 
principles, they would not have cast the least doubt on 
any of them. If sight tries to apprehend objects of smell 
its apprehension, if any, will be very different from the 
reality of these objects, 36 By such a simple analogy ‘Ayn 
al-Qugah tries to establish his theosophical school, at- 
tempting to convince his readers that $Ufism is not only an 
integral part of the religion of Islam but also a basic 
principle without which the means to acquire firm belief 
in Islam would be impossible. The real knowledge of God, 
Prophecy and the hereafter is accessible only to the §$ifis, 
who derive their knowledge from al~bagirah, which is com= 
pletely closed to the intellect, . 
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Besides the Zubdah there are many other works 
attributed to ‘Ayn al-Qugah. We shall mention some of 
these works which stand as the best manifestations of his 
scholarly distinction, his great achievement in the 
field of Islamic sciences in general and in that of mystical 
experience in particular. Among these works are ai- 
Risdlah al-‘Ala’iyyah written on theology, and Ghayat al=- 
Babth £7 Ma‘ant al-Ba‘th written on the problem of escha- 
tology; these two works are mentioned in the Zubdah. The 
ten Tamhidat (sections) written in Persian deal mainly 
with $afI doctrine, its principles and the secret of gnosis. 
Al-Makttbat are letters which he wrote to his disciples, 
giving them all necessary instructions pertaining to Sufism. 
These letters are mentioned in the Tamhidat. Shakwa Gharib 
al-Awtan ila ‘Ulama’ al-Buldan was written while ‘Ayn 
al-Qugah was imprisoned in Baghdad. It is an appeal to 
other scholars to intervene on his behalf with the vizier 
al-Darkazini in order to save his life. Shakwa and the 
Tamhidat have, together with the Zubdah, beenedited by 
‘afif ‘Usayran and published by the University of Jihran 
in 1341 Solar A.H., under the title: Mugannafat ‘Ayn al-Qudgah. 
Another work of his is Ghayat al-Imkan fi Dirayat al-Makan, 
recently edited and published by Rabim Farmanish. However, 
F. Meier doubts its originality. This work is written on the 
mystical explanation of the concept of time and space vis- 
&A-vis God. Other works include Ras&’il-i-Yazdan Shinakht, 
written on theology and divided into three chapters; Risdlah- 
i-Lawa’ib, written on the pattern of al<Sawanib of Ahmad 
al-Ghazali; al-Madkhal ila al-‘Arabiyyah wa Riyagat ‘Ulama’ 
al-Adabiyyah, written on Arabic language and literature,’ 
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The study of Zubdat al—-Haqga’ig of ‘Ayn al~Qugah 
has shown that the main points he discusses in this book 
center around three major problems: the problem of the 
divine essence and its attributes; the problem of pro- 
phecy, and the problem of the hereafter. The discussion 
of these three problems is as follows. 


I. Divine Essence and its Attributes: 


‘Ayn al-Qugah attempts to explain this problem 
in a logical way when he says that the attribute of the 
existence of God (al-wujid ) and the affirmation of His 
eternity (gidam ) is to be sought from consideration of 
the concept of existence, which is the most general. For 
existence itself is wholly divided into contingent (hadith) 
and eternal a parte ante (gadim); and since it is against 
the law of nature that the contingent should make itself 
exist, it follows therefore that the contingent must have 
been created by the eternal a parte ante. If there were 
no eternal a parte ante, the contingent would never come 
into existence. For this reason, the One who exists by 
himself must be a necessary being. Since there is 
existence, it follows necessarily that there is eternal 
a parte ante. ‘Ayn al~-Qugjah maintains that that is the 
best way to prove the existence of eternal a yarte ante; 
that is, through existence itseir 38 


From this analysis, which implies that God is 
the only necessary being and that all which is other than 
He must have emanated from Him, our author concludes that 
God's attributes are but the relationship between Him and all 
existent things, and that they are necessary to Him. They 
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cannot be accidental or outside His essence; for an 
accident needs a cause and the necessary being by virtue 
of His essence is above all needs; otherwise He would not 
be necessary. 


in the opinion of ‘Ayn al-Qug&h, all attributes 
of His actions are necessary to Him like all the attri- 
butes of His essence, for they are the only relation 
between Him and existent things; without them nothing 
could have been brought inte existence. He explains this 
further when he says: "If one relates the divine essence 
to the emanation of existent things, realizing that all 
existent things are contingent and that they need a cre- 
ator, then the relationship between them and their 
creator would be called ‘'power'! (al-qudrah). It could be 
called ‘will' (al-ir&dah) with regard to another relation. 
Because of this, the weak-minded people believe that 
there is a difference between al-qudrah and al-irddah, "39 
He goes on to say: “Every contingent is an object of the 
divine power; otherwise it would not have existed, . There- 
fore the source of existence is the Powerful One (al-Qadir). 
Every object of power is also an object of will; otherwise it 
would not have existed. Therefore the source of existence 
is the Wilful One (al~Murid). Every object of will is also 
an object of knowledge; otherwise it would not have been 
brought into existence; therefore the source of existence 
is the Knowing One (al-‘A1im), »40 ‘Ayn al-Qugah treats 
the rest of the attributes in the same way. He tries 
to explain the divine attributes in a very mystical way 
when he says that the Sunni statement that "divine attri- 


butes are neither the essence itself nor are they other 
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than atpth should be understood as: "the attributes are 


the essence itself if one views them from the angle 

which is proximate (yali) to the essence, and in this 
respect one would not see any difference between hem and 
the essence; but if one views them from an angle which is 
proximate to existence, which is divided into numerous 
parts, one would see that the attributes are different 
from the essence." He continues, “the best example of 
this is to be found in the number 'ten' (al-‘asharah). 
Though the concept of ‘'ten' is indivisible, it has dif- 
ferent meanings; it can be made up by two '‘fives', half of 
'twenty', a third of ‘thirty', or a quarter of ‘forty'; 
yet it remains the same without any change, "42 He main-~ 
tains that this is the position of the righteous prede- 
cessors {al-salaf al-galib) and that whoever establishes 
the essence without the attributes is an ignorant inno~ 
vator; 43 anyone who establishes the attributes as totally 
different from the essence is a dualist and an ignorant 
infidei. "t# Here his mystical views become quite clear; 
that this is to say, besides God nothing would exist, four 
as we shail see, as do other mystics, any existence 
besides that of God would mean duality. (Perhaps for this 
reason, al-Yallaj (a. 309/922) was quoted as saying: "Never 
did I look at anything without seeing God in it."*5) 
However, our hero does not ignore the fact that there are 
some difficulties for non-$ufis in understanding his mys- 
tical intellectualization when he says: "The intellect is 
incapable of apprehending the existence of the divine attri-~ 
butes which are neither identical nor different from His 
essence. You must be sure that unless the light of intui~ 


tion appears in your heart it will be inconceivable that 
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you could obtain a real belief in the existence of the 
attributes of knowledge, or for that matter, any sempi- 
ternal attribute of God. This light appears only in the 
stage beyond the intellect, #6 For what is conceived in 
this stage needs no premise, just as in the case of the 
objects of the sense of sight, the sight does not need 
any premises to perceive these objects. ‘Ayn al-Qugah 
appears to agree with the Sunni theologians on the issue 
of God's attributes in so far as the existence of these 
attributes is concerned. However, he completely dis- 
agrees with them as to the definition of these attributes 
and their relation to His essence, for, while the latter 
conceive the attributes as something different from His 
essence the former holds that when one thinks only of 
Him, these attributes would cease to exist, because the 
attributes exist only when one thinks of His creatures, 
But when one thinks of Him, one would see only One and 
nothing else. Al-Yallaj was asked what was the way to 
God and he replied that the way shouid be between two 
beings, and that with God nothing exists.47 


This mystical interpretation of the divine attri- 
butes represents an aspect of ‘Ayn al-Qugah's thesis on 
existence in general. In his opinion all existent things 
have emanated from God; that is to say, God is the only 
source of all existent things. In their emanation from 
God all existent things are at the same level, without 
any difference in time. He says: "Nothing in existence 
is simultaneous with God, neither the first being nor 
any other being . . . nonetheless the Necessary Being 
is always present with the existence of every thing in the 


very moment it comes into existence, and His togetherness 
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with what is yet to exist when it has come into 

existence is the same as His togetherness with the 

first creature without any difference in time, "#8 

Because wherever God exists, no time or space will exist. 
This is, of course, in complete contrast to the philo- 
sophers' views on the concept of emanation, for they be- 
lieve that all existent things must have emanated from 
the Necessary Being in a hierarchial order; that is, one 
from the other, because one and the same thing cannot 
have more than one thing emanating from it t9 According 
to ‘Ayn al~-Qugah things cannot emanate one from the other, 
simply because emanation means bringing a thing out of the 
state of non~existence to the state of existence, and 
since none of the existent things has real existence it 
follows that none of them can be the source of emanation 
30 Emanation, in ‘Ayn al~Qugah's view, 
is nothing but creation? and creation means nothing more 


for something else. 


than the relation between God and His creatures.92 This is 
His togetherness with everything (ma‘iyyatuhu), for, the 
existence of everything depends on this relation, and this 
relation is not separated from Himself. Thus ‘Ayn al-Qudah 
concludes that nothing has real existence but God. The 
existence of all beings in relation to God is like the 
existence of the internal picture in the mirror in respect 
to the external picture reflecting on the mirror. For, 


in reality, the internal picture in the mirror does not 
exist at a11.53 


In his esoteric work, Mishkat al-Anwar, al-Gha- 
zali says that existence is divided into two: that which 


exists by itself and that which exists through another 
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agent. He maintains that when one considers the existence 
of the latter by itself, one finds that it is sheer 
nothingness, for it exists only through its relation 

with its agent, and this kind of existence is not real 
existence; rather the real existence is that of Goa. 54# 

‘Ayn al-Qugah's view on God's attributes of existence here 
is essentially the same as that of al~Ghazalf in al- 
Mishkat; however, his method of presenting this view 
through creation, time, eternity and His togetherness with 
all existent things seems to be original. From this 
concept of God and His attributes the mystics are abie to 
ascend from the depth of metaphor to the peak of reality, 
maintains al-Ghazali, and there they see with their eyes 
that there is nothing in existence but God; that is, every~ 
thing is perishable except God. He maintains that when 
the mystics arrive at the realm of the reality they agree 
that they have seen nothing but God. Some of them became 
so intoxicated by seeing Him that they forgot themselves, 
whereupon some expressed their feeling by saying "I am 

the Truth" (al~Yai1aj ) or "There is nothing in my garment 
but God", (Abi Sa‘id Babu al-Khayr ).°? This is the ex- 
perience which ‘Ayn al-Qudgah tries to explain when he says: 
"The Glory of the Sempiternal Majesty has risen, whereupon 
the knowledge and the intellect disappeared; thus the 
writer remains away from himseif, "56 It is under this kind 
of mystical experience that the $UfIs may say that nothing 
exists but God, since everything emanates from Him. But 
one may ask, “Why should existent things emanate from God?" 
‘Ayn al-Qugah would say that this emanation is necessary 
since it is the only means by which God manifests Himself to 
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his creatures;?/ this manifestation is one thing and is 
quite necessary to God since it:is a fulfilment of His 
eternal will. He quotes the prophet Dawiid as asking 

God why he created the creatures and God's answer was: 

"I wanted tobe known." This eternal will, ‘Ayn al~-Qugah 
maintains, must be fulfilled, and its fulfilment is the 
creation of creatures. For this reason the emanation of 
creatures from Him becomes necessary.’ However, this 
emanation is nothing different from Himself; rather, it 
is a relation between Him and all existent things, and 
Since He is one in all aspects this relation must be one 
in all aspects. ‘Ayn al-Qug&h says, "The Essence of God 
is One if we view it on its own, but if we view it through 
the emanation of existent things from Him, one would find 
many names and different attributes for it, 98 In ‘Ayn 
al-Qugah's opinion this difference exists only when one 
thinks of contingents alone. 


The Opinions of the Different Theological Schools: 


As a theologian, Abi al-Hasan al-Ash‘ari (d. 330/ 
941), generally accepted as the founder of the SunnT or- 
thodoxy, maintains that what is meant by saying that God 
knows is that He has knowledge; what is meant by saying 
that God is powerful, is that He has power; what is meant 
by saying that God is living, is that He has life. Such is 
the case with all His beautiful names and attributes; they 
belong to this essence but they are neither God Himself nar 
other than Himself .°? When one examines al-Shahrastani 
(d. 549/1154), another Sunni, in his Nihayah, one finds a 


confirmation of this position. He says, "The orthodox 
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Ash‘artites say that God knows by knowledge, is powerful 
by power, is living by life; He hears by hearing, sees 
by sight, wills by willing, speaks by speech and exists 
by self-subsistence. All these attributes are additional 
to His essence. They are modes that subsist in His 
essence eternally, "60 In his mystical interpretation 
‘Ayn al-Qugah maintains that the divine attributes are 
not additional to His essence because that would lead to 
some sort:of duality in God's essence, which is 
impossible .61 


Abu: Hudhayl al-‘Allaf (d. 226/841 or 235/850), 
one of the leading Mu‘tazilites, maintains that God knows 
by knowledge which is identical with His essence, that He 
is powerful by power, which is Himself. So it is, he said, 
with all the attributes, °2 Abbad, another Mu‘tazilite of 
the third century, said: "God is powerful but not by any 
power, knowledgeable but not by any knowledge, living but 
not by any life and hearing but not by any ear; and 
the same thing would apply to all beautiful names applied 
to Him, "63 


The position of the Shi‘ites on this problem is 
best explained by Abu Ja‘far Mubammad b. ‘ALT Babawayh 
al-Qummi, known as Shaykh Sadiq (d. 381/991), in his 
Risalat al-I‘tigad, where he said: "Our belief concerning 
the attributes of His essence is this: whenever we describe 
God by the attributes of His essence we only desire by 
each attribute the denial of its opposite in respect of 
Him the Glorious, the Mighty. We say that Allah, the 
Glorious, the Mighty, has always been the All-Hearing 
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(Sami‘), the All-Seeing (Bagir), the All-Powerful (Qadir), 
the All-Knowing (‘Alim), the All-Wise (Hakim), the All- 
Glorious (Aziz), the Ever-Living (Hayy), the Everlasting 
(Qayyam), the One (Wapid), the Eternal (Qadim), for these 
are attributes of His. We do not say that He has always 
been the Great Creator (Khaliq), the Agent (Fa‘il), the 
All-Willing (Sha‘iT) and All-Desiring (Murid), the Approver 
(Rigi), the Disapprover (Sa&khif), Provider (Raziq), the 
All-Bountiful (Wahhab), the Speaker (Mutakallim); because 
these are the attributes of His actions (af‘&l) and are, 
therefore, created. For it is not permissible to say 

that Allah is always to be qualified by them, "04 Here, 
one notices, that thaigh the Shi‘ites do believe in the 
attributes of His essence, they do not permit the attri- 
butes of His actions to be attributed to His essence. 

In other words, these attributes are created and nothing 
created should be classified with the divine attributes. 
This position of the Shi‘ites is very close to that of 

the Mu‘tazilites, 


The Position of the Philosophers: 


The position of the philosophers on this problem 
is clearly explained by al-Shahrastani who says, "The 
philosophers have said that the Necessary Being by Him- 
self could not be conceived, except as being one in ail 
aspects. No attribute, no species, no space and no form can 
be applied to the Necessary Being . . . He has negative attri- 
putes, such as being devoid of multiplicity in all respects, "65 
Here one sees a complete rejection of the existence of any 


sort of attributes besides the divine essence, Soheil 
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Afndn, a contemporary scholar, has tried in his book - 
Avicenna, his life and work - to explain the philosophers’ 
position when he says, "Avicenna would not deny any of the 
Divine Attributes but in nis characteristic manner gave 
them a purely rational interpretation. For he would say 
that when it is said that God is powerful the reason 

is that the existence of all beings proceeds from Him; and 
when it is said that God is living what is meant is His 
being as a pure intellect and that He perceives and acts 
continuously; and when it is said that God is bountiful 

it is meant that He seeks nothing for Himself. Moreover, 
God is eternal a parte ante as well as He is eternal 

a parte post. As a pure substance He is simple and unlike 
ali possible beings. His essence and His existence are one 
and the same , "66 In an attempt to substantiate his mys- 
tical view on this problem over and against the position of 
the speculative scholars, ‘Ayn al-Qugah concludes that al- 
though speculative scholars may acquire some knowledge 

of the divine attributes, their acquisition of such 
knowledge is far below that of the gnostics, for some of 
these scholars would try to deny these attributes while 
the others would see the attributes as being completely 
different from the essence; thus their knowledge of God 
would not generate any desire or quest to go further in 
this search for the real knowledge of God. Whereas 

gnosis generates a strong desire in mystics to strive 
further, in order to enjoy a genuine meeting with God and 
to achieve communion with His presence.°7 
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IT Prophecy (Nubuwwah ) 


The point of dispute here does not really center 
around the mission of the Prophet as such, for all Muslim 
theologians appeared to have accepted prophecy as an 
authentic divine communication between God and His crea- 
tures on earth. Rather the area of disagreement among 
them with regard to prophecy is mainly on the interpre- 
tation of prophecy and its function. 


For ‘Ayn al-Qug&h, belief in prophecy is one of 
the three principles which form the basis of faith; as 
a principle of faith he considers it something beyond 
the reach of the intellect. According to him human per=- 
ception is categorized in three stages: the stage of 
sensory-perception (al-biss), in which the object of know- 
ledge is perceived through the five senses; the stage of 
the intellect (taql), in which the object of knowledge is 
apprehended through the intellect by deductive method 
(istidL&l); the stage beyond the intellect (al-tawr ward’ 
al-‘aql), in which the object of knowledge is perceived 
through intuition (al-kashf).°8 It is this last stage 


which is identified with walayah (sainthood), that separates 
the stage of the intellect from that of prophecy .©? 

He goes on to explain and says, "Prophecy is degrees of 
perfections which are given to the Prophets ina sphere 
beyond the intellect . . . by walayah, we mean that a 

saint is intuitively endowed with some ma‘ani (spiritual 
realities) which are not accessible to the intellect, 

such as the Caliph Abu Bakr's knowledge in advance that 

his wife would give birth to a baby giri before he died; 
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and the story of the Caliph ‘Umar who could see and talk 
to his army commander Sariyah in the battlefield while 

he was still in Madinah. This is some of the knowledge 
of the unseen (‘iim al-ghayb)."79 ‘Ayn al-Qugah is 

very clear in placing walayah below nubuwwah when he says: 
"The sphere of nubuwwah is beyond that of walayah, and 
the end of sainthood is the beginning of prophecy, just 
as the end of the intellect is the beginning of saint- 


hooa, #/4 However, due to other circumstances that we do 
not really know, ‘Ayn al-Qug&ah takes an ambiguous position 
in his Tamhidat as to the position of walayah: being 
above or below nubuwwah, when he says, "The prophets are 
endowed with three prerogatives (khagiyyah): the power 

of performing miracles, the ability to see the affairs of 
the hereafter, and the ability to perceive the unseen in 
the state of awakeness. The saints are endowed with the 
same prerogatives in different terms at the beginning of 
their journey. They should not relax and stop at this 
point; otherwise they may be stripped of their position of 
nearness to God. Thus their miracle-working power (al- 
karamat), their intuitive knowledge (al-futihat), and their 
spiritual discoveries (al-wagi‘at) would turn into a veil 
that will prevent them from arriving to God. So the saints 
should not stop at these three prerogatives, rather ' they 
should strive more in order to be closer to Him because the 
distance between nearness to God and prophecy is like the 
distance between the Throne and the earth, "/4 From such a 
statement one may get the impression that ‘Ayn al-Qugah 

is trying to place walayah above nubuwwah, as it is under- 
stood by ‘Usayran in his commentary on ‘Ayn al-Qugah's 
Shakwa.’3 In my own opinion, ‘Ayn al-Qug&h is placing 
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walayah neither above nor beiow nubuwwah, for the point 
seems to be that ‘film al-ghayb, which is common both to 
the prophets and the saints, may become a veil for the 
saints but not for the prophets; according to him the 
saints should always contime their attempt at getting 
closer to God rather than being proud of their karamat 
(the veil being this pride). The distance between the 
position of a saint and that of a prophet with regard to 
nearness to God is iike that between the Throne and the 
earth. The provhets are rot subject to any kind of 
temptation since they are ma‘sum (protected from this 
kind of temptation). 74 Despite the ambiguity of ‘Ayn 
al-Qugah's explanation of walayah and nubuwwah here, one 
can still venture to say that ‘Ayn al-Qudah in the Zubdah 
is not entirely different from ‘Ayn al-Qugah in the 
Tamhidat, in so far as the position of walayah and nubuwwah 
is concerned, contrary to ‘Usayran's understanding of it. 
In clarifying such ambiguity, Nir al-Din Isfarayint 

(d. 717/1317) has been quoted by Hermann Landolt as saying, 
"What al-Hakim al-Tirmidhi (d. 285 or 320/899 or 932) means 
in his statement that the end of the Anbiya’ is only the 
beginning of the Awliva’, is that as far as the Shari‘ah 
(divine law) is concerned, the end of the Anbiya’ is the 
beginning of the Awliya’ but as far as the Jarigah (the 
Sufi path) is concerned, the end of the Awliya’ should be 
the beginning of the Anbiya’ ... that is to say that 
while the exoteric aspect of Shari‘ah is revealed through 
nubuwwah, it is through wala-ah, that its esoteric aspect 
is known."75 For this reason Henry Corbin understands 
that walayah is a contimuation of nubuwwah when he says 
that the difference between walayah and nubuwwah is a 


difference in term not in concept. That is to say that 
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walayah is the esoteric aspect of nubuwwah (batin al- 
nubuwwah)., He maintains that this is the most current 
definition of waldyah.76 


‘Ayn al-Qugah states: “He who is not endowed 
with any thing of the stage beyond the intellect, his 
intellect would never believe, by means of syllogism, in 
prophecy. To such a person the belief in prophecy would 
almost be impossiile. For prophecy is a stage byond the 
intellect and also beyond the stage of walayah already 
referred to. He who does not believe in this, is yet to 
believe in prophecy; mention not the one who denies the 
stage of sainthood, which appears in the sphere beyond the 
intellect, and which precedes the stage of prophecy; such 
aman, even if he professes his belief verbally or feels 
in his heart that he believes in the reality of prophecy, 
he is mistaken. This belief of his is similar to the . 
belief of a blind man who believesin the existence of 
colour by touching a coloured object; his belief is far 
removed from the reality of the colour,."/7 He goes on to 
say, "The belief in prophecy is a belief in the unseen 
(al-ghayb), which is beyond the power of the intellect; 
for if the intclliect likens that unseen with anything 
present to his apprehension, that would be remote from 
what is the real truth. *78 


To the question of how one can attain to the 
stage beyond the intellect, ‘Ayn al-Qud&h says: "A 
human being may attain to that stage when his intellect 
realizes its incapability of perceiving many things 2. « .e 


The last of the domains of the objects of the intellect is the 
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realization of this incapability of the intellect; and this 
incapability is one of the first things that appear in the 
stage beyond the intellect."/9 Here ‘Ayn al-Qugah ex- 
presses his purpose by stressing that the intellect aione is 
incapable of realizing its incapacity to perceive the stage 
beyond it; therefore, in order to believe in prophecy, 
which implies belief in the unseen, one must associate 
oneslf with the people of mystical experience, who are en- 
dowed with gnosis. For those who are not gifted with the 
taste (dhawg ) of poetry can yet appreciate it by getting 
together with poets .°° He concludes quite clearly that 

the reality of provhecy is inaccessible to anybody who is 
not endowed with the $UfIT experience. Hs goes further 

in attacking the philosophers saying: “He who maintains, 
as the philosophers do, that the prophet is only a person 
with axtraordinary intellect, who uses his intellect to 

give commands and prohibitions from his own mind, depending 
entirely on philosophical experience, has taken his belief 
off his neck and joined the ranks of the fools. "81 


The Philosophers! Position: 


Explaining the philosophers' position regarding 
prophecy Fazlur Rahman says, "The prophet, then, is a 
person of extraordinary intellectual endowment such that by 
means of it he is able to know all things by himself without 
the help of instruction by an external source. Although 
al-Farabi and Avicenna agree in this, al-Farabi. nevertheless 
seems to deem it neccessary that the provhetic illumination 
or revelation be preceded by ordinary philosophical thinking: 
the prophet's intellect should go through the stages of 
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development through which an ordinary thinking mind. 
passes; and only then the revelation comes, the only 
difference between the prophet and the ordinary person 
is that the former is self-taught, "°2 Here one notices 
that the position of the prophet is almost reduced to 
that of an intelligent man, and that there is no direct 
contact between him and God, as is generally believed 
by Muslims. 


The Position of the Theologians: 


The position of the Shi‘ites on prophecy is 
clearly stated by al-‘Allamah al-Hilli (d. 726/1326), who 
said: "The prophet is a man who brings a message from 
Allah without the mediation of any human being... 
Therefore, know that prophecy and its being good (as a 
source of law) are necessary .. . because wisdom demands 
the existence of justice which is based on law."83 In 
the Shi‘ites' opinion prophecy is necessary because it is 
the only means to establish justice on earth, According 
to them each prophet had a delegate (wagiyy) or an imam 
who is considered infallible and who is the only source 
of law in his community .°4 The significance of prophecy 
from the Shi‘ite point of view lies in the very fact that 
the hidden or infallible imam is directly appointed by 
the Prophet. 


Al-Ghazali, as well as many other Sunni scholars, 
maintain that belief in prophecy and in all that the 
Prophet reveals is necessary, when he says: "The most 


important thing is that one must free himself from donb- 
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ting the existence of God and His attributes . .. and 
the Prophet of God, by being aware of his truthfulness 
and the truthfulness of what he reveals to us, 285 But in 
al-Iqtisad, al-Ghaza1I neither discusses this problem in 
full nor gives a mystical explanation for it, as he does 
in al-Mungidh where he says, “Prohecy is a stage in which 
there is an eye, full of light, through which the unseen 
is shown as well as other things that the intellect would 
not perceive, "°° Fazlur Rahman understands al-Ghazalf as 
placing the prophets in a distinct species above men, just 
as the human species is distinguished from those of other 
animals. He quotes al-Ghazali as saying that prophecy is 


a divine gift which cannot be acquired by any effort.°? 


One major difference between ‘Ayn al~Qudah 's 
opinion on prophecy and that of other Muslim theologians - 
Sunni, Shi‘fite and Mu‘tazilite - is that while the others 
conceive prophecy as the source of the sharT‘ah (as based 
on the Qur’an, "We have sent among you an apostle, one of 
yourselves, to recite our sign to you, to teach you the 
book and the wisdom and to teach you what you did not know" 
(2.146)), ‘Ayn al-Qugah, like the philosophers, conceives 
it as a source of knowledge, but unlike them, he conceives 
it as another sphere of knowledge, above that of the in- 
tellect.°® In this sphere of prophecy, the instruction is 
given directly by God, and it is equally shared by both 
the Prophet and the saints.°” It is perhaps for this 
reason that ‘Ayn al-Qudah's interest was mainly focussed 
on prophecy rather than on the Prophet. He discusses pro- 
phecy as an essential basis of belief in the Prophet, 


who occupies the office of prophecy, whereas’ the 
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others, including the philosophers, take the Prophet 

as the basis for establishing the position of prophecy; 
that is to say, ‘Ayn al-Qugah looks at the Prophet 
through his office while the others look from the opposite 
angle. ‘Ayn ai-Qugah is more interested in the office 
than in the person who occupies the office; there seems 

to be a mystical reason for this. As a mystic he believes 
that he has gained his mystical experience from the very 
source from which the Prophet draws his knowledge; that is 
the sphere beyond the intellect. It is therefore more 
relevant to discuss that source than the man who is asso- 
ciated with it. 


IItrt The Hereafter 


All the theological schools in Islam are agreed 
that belief in the hereafter is one of the fundamental 
principles of Islam. Ibn Taymiyyah (d. 728/1327) in his 
explanation of the Muslim faith has cited a Hadith of the 
Prophet in which he says: ". . . Faith consists of belief 
in the existence of God, His angels, His books, His 
apostles, the hereafter and predestination, be it good or 
evil. What its meant by the hereafter ig another life 
after death in which those who obeyed the prophets of God 
on earth will be rewarded and those who disobeyed them will 
be punished, "90 


Concerning this problem, ‘Ayn al-Qugah has made 
a genuine attempt to curb the arrogance of the heretical 
position of the philosophers on the hereafter and to 


re-establish the creed of Islam in a less vulnerable and 
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more effective manner. in his opinion belief in the 
hereafter is belief in the unseen (al-ghayb). He 
maintains that it is impossible to arrive there except. 
after passing out of this world, whether by death or by 
annihilation. He says: "Unless the earth is changed 

into something else, and heaven too, it will .be impossible 
for any one to arrive at the hereafter, If you under- 
stand that, you should know that the human soul has 
various stages which are almost beyond limit and number, "91 
One may venture to state that what is meant by earth and 
heaven here is nothing but material existence and man's 
dependence on the intellect as the only source of 
knowledge. “The affairs of the hereafter are a mystery to 
human knowledge; none is expected to comprehend anything 
about them until he ride himself of the shackles of ima- 
gination and the tricks of the intellect ... As long as 
a traveller remains outside the veils of the earth and 

the heavens, the Day of Judgement would not be set for him; 
for this day is inside the veils because God Himself is 
inside the veils, and the knowledge of the Hour is with 
Him, "94 According to him the belief in the hereafter, in 
so far as the intellect goes, should be acquired in the 
same way that a blind man acquires his belief in the ex- 
istence of colour. He says, "You should first think of 
how it is that the blind man must, when he believes in the 
existence of colour through the unseen, cut off his sight 
from the four senses and their objects until he could be- 
lieve in the unseen without any comparison, "93 When one 
examines his views in Tamhidat concerning this problem, one 
may get the impression that he is closer to the position of 


the philosophers who deny the material existence of the 
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hereafter, than to that of the Islamic dogma which 

affirms it. For in Tamhidat he tries to explain the 
hereafter and its affairs by means of exemplification ‘ 
(tamthi1l) and says that the proof (which he considers 

as the first grave) of the hereafter is the human 

body itself; that is to say that the existence of the 

human body is the pungihment (punishment)in the grave 

is the traveller's suffering while striving to purify 

his soul). To explain al-Munkir and al-Nakir, the two 
angels who will question the dead in the graves, ‘Ayn 
al-Qugah quotes Ibn Sina's saying that al-Munkir is the 

good deed and al-Nakir is the evil deed. About Paradise 

and Hell, ‘Ayn al-Qugah, states that the former is the 
vision of God and the latter is being separated from Him.94 
In short, according to him, in Tamhidat, the hereafter 

is inside oneself. This seems to suggest that he be- 

lieves neither in bodily resurrection nor in the material 
existence of Paradise and Hell, as maintained by ‘Usayran, 99 
It is my own opinion that in order to understand ‘Ayn 
al-Qugah's position on this problem, we must look at him 

on wo different levels of explanation: direct and meta- 
phorical. His explanation of the hereafter and such 
matters, in both the Zubdah and the Shakwa, falls into the 
first level whereas his explanation of them in the Tamnidat 
falls into the second level. Though it could be stated 
that ‘Ayn al-Qugah appears in the latter to be very rational, 
it could however be wrong to take this metaphorical ex- 
planation of his as a denial of the physical existence of the. 
hereafter and such matters, as already maintained by ‘Usayran, 


Since his explanation of this problem in the Zubdah and 
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the Shakwa is in total agreement with Islamic dogma 
vis-A~-vis the hereafter. In the Shakwa, which he wrote 
shortly before he died, ‘Ayn al-Qug&ah states that if the 
intellect realizes the truthfulness of the prophets and 
that no lie is conceivable of them, then one would be 
obliged to believe all that they revealed, such as the 
matter of the hereafter, the scale (al-mizan), the 

bridge (al-girat) and also Paradise and Hell... this is 
the true belief to which all earlier righteous religious 
jeaders adhered by consensus, He maintains that most of 
the matters of the hereafter can be conceived only through 
the light of prophecy and by the prophets, only very few 
of them are conceived by the saints. The reason why we 
do not hear what is going or in the grave is that we are 
in the material world while the grave is in the spiritual 
world. 26 Considering his two levels of explaining the. 
hereafter and such matters (that is, the unseen world), one 
can see a genuine attempt by ‘Ayn al-Qugah to reconcile the 
dogmatic viewpoint and that of the mystics on this subtle 
problem; that is the esoteric interpretation of ‘alam 
al-ghayb as opposed to the exoteric one. 


The ShT ‘ite Position: 


AL-“Hill1lf, the Shi‘ite scholar, has stated that 
what is meant by the hereafter, is a new existence for 
bodies and their return after their death and decomposition;and 
is real and comes to pass, contrary to the belief of the 
philosophers. 7? The position of the philosophers con~ 
cerning this problem is that they do not accept the prin- 
ciple of the hereafter without question. Under the pres- 


sure of their own rationalization they were unable to 
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conceive of bodily resurrection. Although they did not 

deny the hereafter, they interpreted it as being a spiri- 

tual resurrection, holding that bodily resurrection is 
impossible. Their position was severely deplored and 
vigorously attacked by the Sunnf scholars, epecially 
al-Ghazali who said in his Tahafut, "Their errors are 

found under twenty headings, in three of which they must 

be reckoned as infidels and on seven as heretics. One 

of the three is their disbelief in the bodily resurrection, "78 


It is now quite obvious that ‘Ayn al-Qudgah's 
opinion on the hereafter is in complete contrast with 
those of the theologians and the literalist scholars, for 
while they hold that the unseen is not accessible to human 
perception ‘Ayn al-Qugah maintains that the unseen is a 
mystery, but only to the intellect and human imagination 
and not to the eyes of the mystic 99 There cannot be any 
means other than $ufism by which the affairs of the here- 
after could be apprehended; therefore the real belief in 
it, depends entirely on the opening of a gnostic eye in 
the heart of the mystics.l00 It was through such a gnostic 
eye that ‘Ayn al-Qugah was able to see the hereafter and 

x tried to explain it in esoteric language by means of 
metaphor. 


‘Ayn al-Qugah and al-Ghazalft on 
the Limit of the Intellect. 


In this work of ‘Ayn al-Qugah one can see how 
great is the importance which he attaches to the mystical 
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experience as the only source for the acquisition of a real 
understanding of Islam, and for that matter, a genuine 
belief in prophecy. He holds that if the purpose of all 
religious sciences is to teachbelievers how to acquire 
genuine belief in their religion on the one hand, and how 
to defend their faith against heretics and unbelievers on 
the othe hand, then one cansafely assume that the aim 

of these religious sciences is yet to be achieved. For 
the scholastic theologians have so far failed to apply 

the correct and the most effective method to understand 

the reality of prophecy and its spiritual importance. 

Here one can venture to say that if Abit al-Hamid al-Ghazalt 
had the honour of being the one who married fufism to 
Sunnt orthodoxy,+°! tnen ‘ayn al-Qugah should have the 
honour of being the one who made $iifism a basic element 
which no true believer can overlook. Both al-Ghazalit 

and ‘Ayn al-Qugah were Sunni scholars who converted to 
Sufism and regarded it as the only resort to save them= 
selves and their fellow Muslims from the pitfalls of specu- 
Lative science. Since both of them have discussed at 
length the position and the limit of the intellect, a 
brief comparison of their views on this topic is necessary. 
Al-Ghazali maintains in his al-Mungidh and Mishkat that 
prophecy, the unseen, and the hereafter are beyond the 
sphere of the intellect; he says: “Beyond the intellect 

is another sphere to which another eye is opened, and by 
it the umseen and what happens in the future are realiy 
seen, and other things from which the intellect is iso- 
lated, just as the faculty of discretion (quwwat al-tamyiz ) 
is isolated from perceiving the objects of the intellect, "102 
When we turn to ‘Ayn al-Qugah we find him saying almost 
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the same thing, for he holds that genuine belief in 

God's sempiternal knowledge and the unseen, depends 
entirely on the appearance of a light in the human 

heart. This light appears only in the sphere beyond 

the intellect; and unless this light has appeared, none 
is expected to have a gemuine belief in God and His eter- 
nal attributes./93 ‘Thus both of them have established 
another sphere of knowledge beyond that:of the intellect. 
Al-Ghazalif goes on to say that the prophets are the 
doctors of the heart's diseases (amrag al-quiliib), and the 
benefit of the intellect is to make us know this fact, and 
to profess the truthfulness of prophecy as well as to 
recognise its own incapability of apprehending what is 
normally perceived through the eye of prophecy. Then it 
should guide us and hand us over to that sphere, in the 
same manner a blind man is handed over to his guide and 


the sick, perplexed people are submitted to merciful 
physicians,104 


‘Ayn al-Qugah also hoids that the last domain 
of the intellect is to realize its incapability of per- 
ceiving many existent things; this realization of its 
incapacity represents the first thing that appears in 
the stage beyond the intellect. He who is not endowed 
with the light of the sphere beyond the intellect is 
unable to believe either in prophecy or in the unseen; 


for both of these belong to the sphere beyond the intellect. 


This propinquity of opinion between al-Ghazali 
and ‘Ayn al-Qugah on a given problem shows us how great 
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was al~-Ghazali's influence on our hero. Both are quite 
explicit in asserting the limit and the erroneous 

nature of the intellect insofar as intuitive discoveries 
are concerned. Thus they conclude that the comprehension 
of mysteries in the unseen world is beyond the sphere 

of the intellect. However, a careful examination of 
their works discioses that the two masters do not always 
share the same position in matters of a dogmatic nature, 
For, although both of them advocated the idea of the 
limit of the intellect and conceived prophecy and the 
unseen as spheres beyond the sphere of the intellect, 
al-Ghazali seems to nave slackened his position concerning 
the sphere beyond the intellect as the only means to 
understanding the truth of the dogma. In other words, 
despite his conversion to $ufism and his rejection of 
scholastic theology, al-Ghazali remained a loyal theo=- 
logian until he diea;1° that is, he did not completely 
abandon theology for the sake of Gufism, whereas ‘Ayn 
al-Qugah turned his face completely away from everything 
but Siifism, and remained a very devoted pufi until his 
death, As a matter of fact, it was his limitless devotion 
to $&fism that caused him to lose his life,1° 


It is the opinion of Montgomery Watt, that 
al~Ghazali'ts career seems to fall into two distinct spheres: 
one in which he was a scholastic theologian, and the other 
invhich he largely rejected scholastic theology.t°7 This 
seems to be the most widely accepted view among contem- 
porary scholars, Farid Jabre's opposition notwithstanding. 


In Jabre's opinion, al-Ghazali's interpretation of the 
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dogma keeps strictly to the Ash‘artie system. 108 


As for ‘Ayn al-Qugah, there can be no room 
to question the unity and continuity of this thought; 
for this reason he criticises al-Ghazali's theological 
method ef establishing the eternity of God through 
motion. He states that most of the speculative scholars 
who have discussed the problem of the eternity of God 
and His attributes and have tried to establish them 
through motion have gone astray. He says, "for even if 
this is a clearcut way, and can really satisfy the ob- 
jectives, it is a long way to go because by it one must 
establish premises unnecessary for the one who uses the 
right method (the method of the mystics) . . . al-Ghaza1i 
wrote in his book al-Iqtigad fi al-I‘tiqad, some ten pages 
on the affirmation of the eternal Being. Upon my tife! 
al-Ghazali was excused in that because this book of his is 


written in the method of speculative scholars, "109 


Another area of difference between ‘Ayn al-Qugah 
and al-Ghazali is that the latter was opposed to the in- 
carnation doctrine (al-bulil) of $tifism while the former 
even advocated it, saying: "My friend, if you wish to 
have everlasting happiness you should accompany an in- 
carnate - a $ufi - for a short while so that you will 
know who is the incarnationist . . « when the shaykh says 
that the $ufi is God, it is the identity doctrine he 
means."110 However, despite the fact that al-Ghazalt 
and ‘Ayn al-Qudgah have sometimes taken different stands on 
matters of a dogmatic nature, the fact remains that their 


views on the intellect and its limit are almost identical, 
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Each maintains that there exists a sphere beyond the 
intellect in which the unseen things are disclosed; 


this is the sphere of walayah and nubuwwah. 
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CHAPTER TWO 


TRANSLATION OF ZUBDAT AL-HAQA’ IQ 


Preface 


In the name of God, the Compassionate, the 
Merciful. Praise be to Him for bestowing on me lasting 
blessings which are full of pleasure and which I enjoy 
continuously all days. I seek blessings for the 
greatest son of Adam, the best one who gives the world 
its beauty, Mukammad, the law-giver (Shari‘) of Islam, 
and the one who invites Men and Jinnsto the abode of 
peace. I also seek blessings for his family who are 


guided by his light, and his Companions who followed 
his traditions. 


This gleam is entitled Zubdat_ al-Haqa’igq - The 
Extract of the Truths. It comprises the discovery of. 
the three principles upon which all creatures base their 
worship. It is divided into one hundred chapters, and 
is embellished with subtlety on all aspects. Itisa 
complete provision for the student studying the principles 
of religion and a sufficient treasure for the objectives 
of the mystics whe embark on the study of certitude. I 
mentioned in Risalat al-‘Ala’iyyah which I wrote on the 
doctrine of the righteous Ancients (al-salaf) - may God 
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be pleased with them all and those who follow their way - 
certain things about these principles which are indispen- 
sable for the belief of the common people. I also explain 
in these chapters that which will satisfy the ardent. ~--. 
desires of the élite. After seeking God's guidance, He 
inspired in me the thoughts for which I have no alterna~ 
tive but to postulate them. If there were any other choice 
the will of God wouid not lead me to these directions. No 
servant of God ever seeks His guidance concerning any re- 
ligious or worldly matters without finding it easy to 
achieve his ultimate goal. 


My brethren expected this from me since I was pre=- 
occupied with the studies to acquire knowledge and to make 
use of it. I devoted my time, day and night, increasing 
it. Then, my brethren's hope in having this book written 
died out after I ceased seeking after knowledge, and diver~ 
ted my interest from it. Thus my aversion to knowledge 
developed to such an extent that I dismissed the idea that 
I would be ready one day for, or be preoccupied with any 
kind of literary work. My heart was drowned in the depth 
of an endless ocean, in which the Ancients and their suc- 
cessors have been drowned. There is no safeguard for them 
to rely on, nor is there any place for them to take refuge. 
Then I met one sincere brother of mine, who desired to 
understand the real opinion of the ‘Ulama’ about the prin- 
ciples of religion (Ugiil_ al-Din) and the stand of those 
who hold to the way of deductive method (philosophers). 
When I found that he was in need of guidance in the way 
that he followed, I devoted some days of my life to him, 
This created some confusion in my mind (heart), but the 


sincerity of his demand satisfied my soul to endure the 
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the task. However, when I sought God's guidance He 
removed the doubting thoughts, and facilitated this work; 
thus I found no difficulty in it. Then my heart was 

eased by the Prophet's statement - may God Give him peace 
and blessing ~ "Whoever seeks guidance from God will never 
fai1",+ So I started composing these chapters to which 

I gave a preface that includes explanations of the origi- 
nal motive for composing thea. I mention at the end of 
them certain tasks that anyone who reads the book must 


undertake so that he may derive a great benefit from it, 


May God Almighty give benefit to everyone who ever 
looks at this book, and consolidate his heart with purity, 
so that he can perceive its meaning entirely. God is the 
only One whose bond of blessing is to be adhered to, whose 
assistance is to be sought over the accomplishment of every 


matter. He is sufficient for me. What an excellent Guardian! 


Preface of the exposition of the Primary Motive 
which dictates this gleam. 


There are two important objectives which prompted. 
me to this: the first objective is a response to the per=- 
sistent need of my brethren. A group of my brethren - 
may God Almighty enable me to fulfil the obligation for 
their comradeship and fellowship, and help me to do my 
duty towards their fellowship - used to suggest that I com- 
pose a few chapters in which I would mention to what ex- 
tent rational speculation could go concerning the knowledge 
of the Essence of God Almighty, the most Exalted, and His 
Attributes, and the belief in the reality of Prophecy and 


the day of judgement; and that I compose these concepts 
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in print that would impress the eloquent with their pre- 
ciseness and overwhelm the devoted speculative scholar 
with their inimitability. The obstacle of time and the 
adversity of circumstances however, diverted me from under- 
taking what their desires hinged upon, andto which their 
aspirations have been focused. Furthermore, when I saw 
them in dire need of that, especially the belief in the 
reality of prophecy, and that of the Divine attributes 
with which the Creator (Fatir) of the Heavens and Earths 

is described, I decided that directing (my) concern to the 


explanation of that was of capital importance, 


In my treatise entitled Ghayat al~Bahth ‘an ma ‘ani 
al-Ba‘th (The Ultimate Search for the Concept of Resurrection), 
I discussed prophecy and what is connected with it - sci- 
entific premises ~ in such a way that would satisfy the 
burning thirst of a conscientious student, and the require- 
ments of the speculative scholar who takes pride in his 


correctness of speculation. 


But since the belief in the reality of prophecy 
in that book is based on the knowledge of certitude (‘ilm 
al~yaqin), and is acquired by means of the demonstrative 
method, while what reason perceives concerning the reality 
of prophecy is, in general terms, due to the affirmation 
of something for the prophets without perceiving anything 
of the mality of that thing and its essence, this belief 
is further remote from the belief that is acquired by the 


man of taste for the reality of prophecy. 


The belief in the reality of prophecy that is 
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acquired by means of rational knowledge is almost similar 
to the belief in the existence of something of a general 
nature in a poem by a person with no taste for poetry. 

For he who is not endowed with a taste for poetry may 

also be abie to acquire certain beliefs in the existence 

of something possessed by the man of taste. But his belief 
is far from the reality characteristic of the man of taste 


for poetry. 


I was twenty~one years old at the time I composed 
that treatise and I am now twenty~four. The sempiternal 
mercy has bestowed upon me, during these three years, 
varieties of esoteric knowledge and precious intuitive 
states which are beyond my ability to explain, or to des- 
cribe, Most of these varieties of knowledge are impossi- 
ble to explain in the domain of those who express them 
selves through consonants and vowels. ZX will do my best 
to mention some novelties in these chapters, in the best 
way and with the most polished expressions. The plain 
truth is that most of the words (terms) mentioned in this 
book are extremely ambiguous. If you see in them a term 
which does not convey accurately the formulated meaning 
in its mould, do not unfold (extend) an objecting tongue 


to it; for I have in this two obvious excuses: 


The first one is that I was too much concerned 
with the formulation of concepts to occupy myself with 
selecting words; for that reason, I did not set them in 
the most proper manner, However, the mention of these 
concepts by expressions suitable to them with no ambiguity 


is not almost impossible but is indeed certainly impossible. 
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The second excuse is that I composed these chap- 
ters for people who are not bothered by ambiguity of terms 
to perceive the reality of the concepts. Because of 
their ceaseless practice of intellectual facts: (realities), 
they have become such that the understanding of the mate- 
rial world (al-mulk) does not prevent them from attaining 
the intimacy with the spiritual world (al-malakit).2 


The second objective is that these chapters be a 
treasure that would help students avoid the pitfalls of 
knowledge, for the path to God Almighty and Most Exalted 
is a rugged one, very difficult to pass through, and is 
full of innumerable rough seas, burning fixes, towering 
mountains, open deserts full of thunders, and obstacles 
which are difficult for the eyes to see and impossible 
for the tongues to describe. Every one who treads this 
path may think of himseif as being among those who have 
arrived (to the knowledge of God). All creatures have 
gone astray save those whom Almighty has protected with 
His grace and generosity, so that they are guided in the 
right path and led on into the right direction. May God 
Almighty, Most Exalted save us from being deluded by a 
shiny mirage in our course (path) and protect us from mis- 
leading obstacles, until He brings us to the sweetest 
water. He has power over all things. 


Indeed, among the things in which some eminent. 
skilful ‘Ulama’ from amongst the speculative scholars have 
erred is their judgement that the acquisition of knowledge 
of the Essence of God and His attributes through the pro- 


cess of learning is the ultimate happiness and the highest 
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degree of honour (knowledge). This is a gross ignorance 
which has.engulfed the most erudite scholars who sit on 

the peak of knowledge, not to speak of beginners who are 
yet to arrive. He who thinks that the knowledge of the 
Essence of the Beloved and His Attributes is the very 
arrival to Him is entirely misled; and he who holds that 
being caught between the claws of a ferocious beast and 
knowing about it is one and the same thing, is in the very 
bottom of the chasm of ignorance. He would be like spe- 
culative scholars in their delusion by their false thoughts 
and contradictory opinions. However, the arrival at what 
they claim of the foresaid knowledge is extremely precious 


because it rarely happens, and for only few indiviudals 
in disparate time. 


When I found the situation as such and (also) 
found in myself a desire to tackle this problem and to 
remove the veil from the face of truth I became determined 
to compose (dictate ) these chapters so that students in 
the path of seeking knowledge may take it as a treasure, 
so that they may be saved from its pitfalls. Whoever 
joins the ‘ulama’ in the search of knowledge without 
recognizing that beyond his single objectives there are 
others, his foot would slip, his regret would be great, 
and his slippings would be irreparable and (very) apparent, 
and then his errors and garrulous deeds would be of no use 
to him. This is so because the tendency among those who 
believe that they have reached their objective and come 
through with flying success {colours ) is that they cease 
seeking knowledge and become uninterested in anything beyond 


that. This kind of belief is destructive. For those who tread 
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the path of knowledge without experiencing this thoroughly, 


it would be inconceivable to understand what I Saye 


I embarked on this path and looked into the 
meagre and obese (lesser and greater) aspects of knowledge, 
and studied all useful and harmful sides of it, until I had 
acquired ali that in which I was interested. I however, 
did not pay attention to that which was of lesser value, 
nor was I tnclined to it, knowing that knowledge is vast 
and that life is short; and hence, spending it (life) in 


acquiring what is valueless in sheer foolishness, 


My reason for plunging into every branch of 
knowledge was an obvious one; a drowning person would cling 
to anything he could reach to save his life. I was on the 
brink of a pit of fire, had I not been rescued by His 
grace and generosity. The reason for that was that I used 
to study the books of theology in an attempt to rise up 
from the depth of “imitation" (tagiid) to the peak of 
"intuition" (al-basgirah). Unfortunately, I did not achieve 
my objective. As a result, the:principles of the various 
theological schools confused me so much so that I fell 
into dilemmas which cannot be explained in this brief 
treatise (al-1um ‘ah ) and there is no benefit in narrating 
them to others; for that may cause great damage to those 
who are of limited understanding and narrow minds, I was 
therefore so pugzled about my own affair that life became 
loathsome (munaghghag) until I was guided by the Guide 
of the perplexed to the right path, and His benevolence 


bestowed upon me assistance and success, Speaking 
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generally, I was:mly re-animated from my falls, after 
the blessing of God Almighty, by studying the books of 
al-Shaykh al-Imam Yujjat al-Islam Abi Hamid Mubammad b. 
Mubammad b. Mubammad al-GhazalIT, may God be pleased with 
him and make him satisfied. I studied these books for 
nearly four years, during which period of pre-occupation 
with knowledge I saw numerous wonders; these have saved 
me from infidelity, misguidance, confusion and blindness 
onto this path. The explanation of this is beyond words 
and defies comprehension and enumeration. It is too dif= 
ficult to be thoroughly investigated, 


When I achieved my objective of knowledge, and 
thought that I had reached my target I started repeating 
to myself the words of a poet: 


Alight in the quarters of Zaynab 

And Rabab, (and) revel freely, 

These are the pastures of the 
beloved. 


While settling down and bringing my camel to a halt for 
some rest and relief from a long night's journey, my 
inner-eye began to be opened. I do not mean the insight 
of reason, lest you be deluded by your intellect (faq). 
The intuitive vision occurred little by little. During 
this time I realized the obstacles that almost blocked 
my way to what is beyond knowledge. I remained in this 
state for about a year without fully realizing what hap- 
pened to me in that year, until my master (al-Shaykh ) 
the great Imam, Sulf4n of the path (arigah), the inter- 
preter of the "Truth," Abu al-Futih Abmad b. Mukammad b, 


Mubammad al-Ghazali - may God bestow His blessings on the 
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Muslims through his survival ~- was led by fate to Hamadan 
my birth place. There and in his service the veil of 
confusion about what happened to me was removed in less 
than twenty days. I witnessed the clarity of the situ- 
ation. Then "something" was revealed to me, which left 
me with nothing else to seek, except what God wishes. It 
is now many years ago since I did nothing but seek after 
the annihilation in "that thing." I seek assistance from 
God to complete what I devoted myself to. If I were to 
live as lorg as Nub did? and were to spend this (long) 
life in searching for this "thing" life would be too short 


for the "thing." May God bestow His mercy on Abu Firas! 
when he says: 


in the search for greatness, 
Our persons we underrate; 

For he who seeks to betrothe the belle, 
Should no dowry overrate,. 


That "thing" used to spread throughout the world. I saw 
it in whatever caught my eye. 


His face is everywhere and wherever 
You meet him, he is the moon. 


May God not bless any moment (breath) which does not further 
deepen my vision of Him. How excellent is Abu Jayyib? 


This poem of his gives some utterances about it (the subject): 


For the sharp ends of lances 

We deserted all that is gay; 
With none but them do we play 

The belles are not the desire 
Of my heart and my fingers are 

No vehicle for wine-glasses,. 
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He who does not sacrifice his life or exert his efforts 
in an attempt to achieve noble goals is deceived. How 


excellent is the statement of al-Mawsawi when he said: 


If I do not risk danger for her, kill plenty 
And fight valiantly in her defence, 

Why did I this sword of mine sharpen, 

And why did I this lance of mine make long? 


I pray to God Almighty to provide me with His support and 
crown my efforts with success; so that I would achieve 


my ultimate objective. 


I pleaded with the wind to blow a breath of air 

On my needs when I found fresh air between your 
hands 

IL might have grown desperate but (now) I say no, 
for He 

Who guarantees success is a generous One. 


T shall continue leading my powerful camel until I am 
free from the shackle of time and place. TI will then 
settle my camel on a most pleasant place and elevate myself 


to the company of the one who is the best companion, 


If my wishes are true they should be the best 
wishes 

For we have lived by them through a prosperous 
time. 


The higher ambitions do not hinder the pure soul from 


reaching Mubammad's presence, 


When the camels have brought us to Muhammad, 

Their backs are prohibited for other men, 

Having brought us to the best one who touches 
Earth 


We owe them sanctity and protection, 


The discussion of such a thing is too long so I would 
rather start to explain the principles and say that the 


most important thing that I ought to begin with in these 
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chapters, after giving praise to God by whose praise 
every book is begun, and seeking peace for His Prophet 
and His worshipper Mujammad, is to inform you that most 
people would not really benefit from this book; for that 
is important in itseif. However, at the end of these 
chapters I shall devise a method that, if followed, would 
leave one most rewarded by this book, 


Chapter I 


"The believers are divided into four categories 


concerning the mission of Prophets", 


You should know that those who believe in the 
happiness of the hereafter’ and those who seek after it 
fall into four categories: 


The first category: 

These are those who believe in what was brought to them 

by the prophets. They believe in God, in His Angels, in 
His Books, in His Prophets and in the Last Day (al-yawm al- 
Akhir), In this belief they do not need any intellectual 
investigation as it is the custom of speculative scholars, 
This group will not benefit by looking into this book, 
because none of them would need to know anything about 

its contents. Certainly, it is possible for these people 
to benefit from this book if only they will make use of 


it; but it is not important for such people to study it. 


The second category: 
These are the ‘ulama’ who depend on exoteric knowledge 1 
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and who employ a method of research which is not satis- 
factory amongst authoritative scholars because they have 
imitated some of tle adherents of certain schools (al- 
madhahib) and follwo them in all aspects of their proofs. 
However, these people are better than the first category. 
They have also no need to look into this book, perhaps, 
because they will not benefit from it, even if they look 
into it. 


The third category: 

These are the speculative scholars who claim not to imi- 
tate anyone in respect to their convictions, rather bhey 
employ intellectual research and deductive method with 
regard to their belief. The method used by this group 
in seeking after knowledge is the best, except that when 
they cover different levels of knowledge (when they make 
great achievement of knowledge) they think that they have 
reached total perfection in what they are seeking. 


The delusion of these people over their achieve- 
ment of speculative sciences is great, for they think that 
acquiring knowledge of God is to reach Him; arithat this 
is the desired happiness itself. You see one of them 
devoting his time day and night on seeking after the world 
(duny&) and its lusts, claiming that, such a behaviour 
does not harm anyone like him and that his action is an 
attempt to seck for the fodder of a camel andthe submis- 
sion to the injunctions of God Almighty, the most Exalted; 
for, God says “You should not forget your share in life" 
(78.77). This is a great folly which is very difficult to 
get rid of except by one who is guided by sempiternal 
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z providence (‘indyah azaliyyah). These people also will 
not benefit from reading this book. You would notice 
that when they look into this book, they become pedantic 
and say, "if we do not imitate (follow blindly) the Pro- 
phets without rational proof based on truthfulness of what 
they say, how can we follow others? What then would be the 
difference between us and the common people if we follow a 
man blindly, be he a prophet or not?" This is a gross 
disaster for all philosophers except those whom God. saved 
through His blessing, and these are very few indeed. What 
would be better than the intellectual method, were it not 
filled with such disaster; those who claimed that they could 
tread this road without being destroyed by these perils 
are ignorant; and they will certainly realize what I have 
said about following this method, and then it. will be too 
late for them to benefit from their knowledge. 


The fourth category: 

This is. a small group of people who follow the method of 
rational knowledge; but when they go through its levels 
and. overcome its obstacles, they will not be completely sat- 
isfied. He who acquires the necessary knowledge and the 
certainty of the existence of the Creator, the Most High 
and Most Sanctified, and the existence of his attributes 
and finds (through this way) that his fervent desire has 
been quenched, he is not one of those referred to at all; 
in this group, erudition only increases industrivous= 
ness and desire for more enlightenment (istibsar), and 
looking forward to what is beyond knowledge and intel- 


_iect, that is, to the intuitive experience, exclusively 
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possessed by the élites of the Truth. They are the only 
people who would benefit truly from reading this book. 
My desire to dictate (compose) this book proved to be 
true (only) becauseof them, out of fear of being a 
target of the poet's words: 


He who does not serve his people 
In his lifetime is useless, 

His relatives would not mourn him 
When he has died. 


May God the most High make them benefit from its study 
as He wishes, and may He not make it a curse upon me and 


upon them through His grace and generosity. 


Chapter IT 


"Proving Eternal a parte ante through existence? 


You should know that I will not prolong the dis- 
cussion of the problems, which have thoroughly been dis=- 
cussed and clearly detailed in the books of speculative 
scholars, rather I will confine myself to mentioning what 
they neglected and about which their discussion is not 
quite clear: such as God's knowledge of particulars, the 
reality of prophecy which is one of those realms which 
are inconceivable for the intellect to comprehend; art 
other problems in which the intellect of speculative 
scholars has strayed, as we shall explain in detail in 
this book. As for the problems which they truly discussed, 
LI shall not treat them unless when it comes casually, 
and unintentionally within my discussion; as is the 


case with the problem that I will mention in this chapter 
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concerning the affirmation of an Eternal a parte ante. 

LI brought this for an important objective; that is, to 
compare what I mention in these chapters with what has 
been mentioned in other speculative works, and to discern 
whether or not there can be any discussion more concise 
and authoritative than it. Speculative scholars have 
thoroughly discussed those problems from the different 
angles, but certainly most of them went astray; just as 
one who tries to prove the existence of the Eternal 

a parte ante by looking at motion; for even if this is a 
cléar-cut way and can really satisfy the objective, it 

is a long way to go. (Furthermore), by it one needs 

to establish premises unnecessary for one who follows 
(uses) the right method. I don't deny the fact that 

there are many useful things in speculating on the 

concept of motion,+. but I would say that one can dispense 
with it; concerning that problem itself al-Imam al-Ghazali, 
may God be pleased with him, mentioned in his book, 
Iqtisad £F al-I‘tigad, some ten pages on the affirmation of 
the Eternal Being. Upon my life! he (al-GhazdlT) was 
excused in that because this book of his is written in 

the methods of works of the theology although his treat- 
ment therein is superior to other works of the theologians, 
Many, apart from ali-Ghazaii have written countless 

pages on these problems as they are Known amongst the 
‘ulama’ but those statements are needed here, 


The certain truth concerning the affirmation of 
the Eternal a parte ante is to prove it through Existence 
which is most general because if there were not Eternal 


a parte ante in existence there would have been no existent 
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thing in existence at all; this is so because existence 

is definitely divided into what is originated, and what 

is eternal a parte ante, that is, that whose existence 

has beginning, and that whose existence has no beginning. 
If there were no Eternal a parte ante in existence, the 
contingent would never have come into existence; because 
it is against the nature of the contingent to make itself 
exist. For this reason, the-one who exists by himself is a 
necessary being and the necessary being cannot be imagined 
as having a beginning. From these statements results a 
demonstrative syllogism called by speculative scholars 

the conjunctive hypothesis (proposition) so that it may 

be easily understood by a beginner who is not yet able 

to perceive the intelligible realities. 


It may be said: if there is an existent thing in 
existence it would necessarily follow that there must be 
an Eternal a parte ante in existence; this is an axiomatic 
premise which is inconceivable to be doubted by anyone, 
Then we add that existence is absolutely known, and this 
is the sco..d premise which is certain like the first one, 
From these two premises follows by necessity the existence 
of an Eternal a parte ante and this is the way of proving 
the existence of the Eternal a parte ante through ex- 
istence. It is inconceivable to expect further expla- 
nation beyond this, either briefly or in detail. Following 
this, you ought to investigate the attributes of this 
Eternal a parte ante whose existence has been established 
through necessary demonstrative method, ard the nature 
of that Eternal Being. This is well known, and books 
abound with it. This treatise of ours cannot bear all 


that. Every occasion has its special purpose; the 
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thing in existence at all; this is so because existence 

is definitely divided into what is originated, and what 

is eternal a parte ante, that is, that whose existence 

has beginning, and that whose existence has no beginning. 
If there were no Eternal a parte ante in existence, the 
contingent would never have come into existence; because 
it is against the nature of the contingent to make itself 
exist. For this reason, the one who exists by himself is a 
necessary being and the necessary being cannot be imagined 
as having a beginning. From these statements results a 
demonstrative syllogism called by speculative scholars 

the conjunctive hypothesis (proposition) so that it may 

be easily understood by a beginner who is not yet able 


to perceive the intelligible realities, 


It may be said: if there is an existent thing in 
existence it would necessarily follow that there must be 
an Eternai a parte ante in existence; this is an axiomatic 
premise which is inconceivable to be doubted by anyone. 
Then we add that existence is absolutely known, and this 
is the wcoid premise which is certain like the first one. 
From these two premises follows by necessity the existence 
of an Eternal a parte ante and this is the way of proving 
the existence of the Eternal a parte ante through ex- 
istence, It is inconceivable to expect further expla- 
nation beyond this, either briefly or in detail. Following 
this, you ought to investigate the attributes of this 
Eternal a parte ante whose existence has been established 
through necessary demonstrative method, anithe nature 
of that Eternal Being. This is well known, and books 
abound with it. This treatise of ours cannot bear all 


that. Every occasion has its special purpose; the 
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purpose of this book is to explain something more impor- 
tant, more noble than rational knowledge. For this rea~ 

son, we do not prolong the book by mentioning it. You 

should know and be assured that I would not be concerned with 
mentioning in this book the discussion which speculative 
scholars have clearly axplained, except when I need it 


(as a basis) for something beyond it (reason). 


Chapter IItt 


"The Existence of God and His Attributes according to the 


SUfT @1-‘Arif)." 


The people of penetrating vision which penetrates 
the veils of suprasensible world, and the spiritual sover- 
eignty have no doubt in the existence of an entity (ma ‘na ) 
from which existence has emanated in its ultimate per- 
fection. This entity is expressed outside "the veils" (of 
spiritual world) and referred to in the Arabic language 
as Allah the Highest. By the people of penetrating vision 
I mean those who perceive the existence of that ma‘na , 
without scientific premises, contrary to speculative scho~ 
lars. This ma‘na is too elevated and sanctified for the 
speculation of a speculative scholar to perceive its 
reality. God is beyond providing the most ambitious 
people with such possibility for He is most inaccessible 
by Himself but not to Himself. His Essence and His Self 
require: this inaccessibility to others just as the sun by 


itself requires in its most luminous glory to be inacces= 
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sible to the eyes of the bats. "To God alone is the 
highest ideal and the sun is but merely one of His signs" 
(16.6). Were it not for His permission and His ever-flow~ 
ing generosity which necessitates the permission, no human 
being would have dared to compare Him with anything else. 
Why not? It is impossible to draw a comparison between 
Him and others for "there is nothing like Him" (42.11). 
The sun, in the example we have drawn, does not satisfy 
my real objective, It does not, by itself, necessitate 
inaccessibility nor anything else, because its existence 
with all its attributes are acquired from others. There 
is no existent thing in existence which deserves real 
existence except the Almighty One. He is above every 
perfection perceived by the prophets, and those who are 
drawn near to Him; not to speak of any defect which 

those of weak vision imagine of Him. They are those whom 
God described when He said, "And those who think evil 
thoughts of God, against them shall be the evil turn of 
fortune" (48,7). 


For the inaccessibility of His Essence to all 
creatures He says in His glorious book, "Glory be to thy 
Lord the Lord of honour and power. He is free from what 
they ascribe to Him" (37.280). For His perfect generosity 
and His great care about His servants, He freed Himself 
from all defects in order to bestow grace and affection 
(kindness ) on them and says gloriously, "He begetteth not 
nor is He begotten" (112.3). "He has taken neither a 
wife nor a son" (72.3). To the discernment of gnostics, 
God is beyond all perfections that can be perceived by 
intelligent people just as He is beyond all kinds of 


imperfections in the view of ignorant people, 
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Chapter IV 


"The Categories of Existence? 


God the Almighty and the most Exalted is the 
source of existence in its different genera and species. 
Existence is divided into general categories under which 
all existent things are subsumed, such as its division 
into the eternal a parte ante and the contingent, the 
perfect and the imperfect, and the one and the many. 

Among its general categories is its division into an ex- 
istent thing which is aware of itself and these are ail 

the animate beings; and into existent things which have 

no awareness of themselves, and those are the inanimate 
beings. Each one of these two a@tegories can be further 
divided into different categories in many respects. The 
first category, that is, that which is not aware of itself 
in respect to its perception, is divided into that which 
does not perceive anything except that which is compatible 
with its nature and into that which perceives both the 
compatible and the incompatible things with its nature. 

The category which is not aware of itself is divided, for 
example, when considering its colour, into the white and 
the black, etc., and it is also divided, when considering 
something other than it (colour), into other divisions: the 
explanation of this would be lengthy, and it does not in 
any case concern us here. So we would hence ignore it, and 
concentrate on our ultimate objective and say: there are 
some existent beings which, when one considers their re- 
lation to the category which perceives things both com- 


patible and incompatible with its nature, one will find 
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divided, according to that relation only, into gcod 
and evil. Anything which is compatibie with the fa- 
culty of perception is good in relation to it, as long 
as its perception.is compatible with it; but if this 
relation between the two is changed and its perception 
becomes incompatible with it (the faculty of perception) 
and rather harms it, it will be an evil in relation to 
it. Therefore, it is possible that one and the same 
thing can be both good and bad in relation to two per- 
ceiving agents. How true then is the datement: "The 
Misfortune for some people may turn out to be fortune 
for others." 


Chapter V 


"The Reason for the multiplicity of 
God's Attributes" 


You should know that God who is the source of 
all existent things in their different categories has 
many names in relation to those categories, and these 
names are almost innumerable if one were to count them. 


With regard to His relation to every existent thing which 


emanates from Him, God has a name, 


What He calls Himself in His Book (the Qur’an) 
and through the tongue of His Prophets and by which He is 
called by creatures, is limited. These statements may 
need some further explanation and exposition for the weak- 


minded people. I would break down the fence of objection 
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in this and say: if we were to consider the Essence of 
God Almighty, Most Exaited, in as much as it is the source 
of the category of those existent things which perceive 
both what is and what is not compatible with their nature; 
and if we are to consider, along with this, the relation 
of that category of existent things to what is compatible 
and what is not compatiblet there would result two names 
which are the harmful and the useful, that is, the one 

who causes harm and the one who causes good; the inanimate 
neither suffers nor benefits from anything as far as per- 
ception goes. Nevertheless it is possible for its form to 
be annihilated by something else and that thing would in 
this case be what causes harm to its form. However, in 
the real and the original usage of the terms "useful" and 
‘harmnful" they are not applied except to that which has the 
faculty of perception. As for this application to other 
than this (that which has faculty of perception) in the 
general linguistic usage, it is merely metaphorical habit 
of transmission. The terms which are habitually trans~ 
mitted (metaphorically ) are numerous and too well known 

to need explanation. The terms do not count much after 


the concepts have been made clear and obvious, 


Chapter Vi 


"The Difference between God's names and 
His Attributes," 


Perhaps you would say that harmful and useful are 
two attributes; so, how can you say that they are two 
names? Is it possible for us to say that God's attributes 
are His names or is there any difference between them? 


You should know that when we think in terms of reality we 
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should realize that the difference between a name and an 
attribute is obvious; they differ in concept, The name 
is a term laid down by philologists (ahi al-istilah), to 
indicate what is named without considering an attribute 
separate from it; as for the attribute it is contrary to 
this, In the same manner the name of stone indicates ~ 
something named by it without comsidering the solidness 
or the softness of that thing itself; because solidness 
and softness are two attributes only applicable when we 
think of two specific things in stone and in other things. . 
This is a plain truth when we think in terms of reason; 
but when we think in terms of divine law (al-shar‘) we 


would realize that God has said: "The most Beautiful 

Names belong to Him" (7.179). For that reason the Benig- 
nant (al-Latif), the All-wise (al-Hakim), the Compassionate 
(al-Rabman), the Merciful (al-Rabim) are classified under 
those names. It appears that none of His names indicates 
His reality without considering some of His attributes 
except Allah; this name as applied to Him is equivalent 

to proper names applied to others, 


Chapter VIL 


"The term "Allah" is a proper name for 


the Necessary Being". 


If you carefully consider the problem you will 
realize that all that God has applied to describe Himself 
or that has been applied by other to describe Him is by 
virtue of His relation to some of the existent things or 


to all of them, More explanation of this problem will 
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come later. It is very likely that the term "Allah" 

which is a proper name to Him is set forth as an indi- 
cation of the existent Being at whom culminates the 

vision of a traveller (mystic), just as the one who 

travels through the path of the sensible existence to the 
intellectual existence; then his journey has ended where the 
gates of the spiritual world (al-malakiit) have been opened 
to him; and when his penetration into the oceans of the 
spiritual world has ended, is granted the pearl of the 
"Unity" (al-tawbkid); thus he laid down that proper name as 
an indication to the "Pearl," not considering its relation 
to any being which is issued from it, but considering it per 
se in as much as he saw it existent. As for those who call 
that "Pearl" eternal a parte ante, they call it such because 
of its contrariety to all the essences in their need for a 
cause; likewise, if you consider the names"the Living," 

"the Truth" you would know that the one who st them forth 
did so when considering the death and annihilation of others, 
As for the name which is equivalent to the proper name for 
Him you never find this in it; however, this may even be 
used arbitrarily, and be subjected to all sorts of cold 
technical derivations which grammarians and morphologists 
usually mention in their books. To occupy myself with the 
explanation of various defects in such derivation is a 

waste of time which is very valuable in matters like this; 
nor is it in the capacity of this gleam to lar such ex- 
planation, for its brevity forbids the explanation of the 


like of such matters, 
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Chapter VIIL 


tThe Definition of the Necessary, Impossible 


and Possible Beings." 


All possible things are made necessary by the 
Eternal a parte ante; this is the manner in which God 
conducts matters in the material world (al-mulk ) and in 
the spiritual world (al-malakit). "No change will you then 
find in the practice (approved ) of God" (33.62). All things 
that are not yet in existence are to be considered impos- 
sible to exist, and the impossibility does not lie in 
themselves but in another factor. Impossibility is that 
which is not an object of power, for as long as a thing is 
not an object of power the sempiternal power will not 
cause it to exist. The explanation of this is that the 
cause for the existence of the existent things is God the 
Almighty, and that He exists. Nothing prevents the exis~ 


tence of an effect (musabbab) when the cause (sabab) exists, 


except the absence of the condition; becausethe existence 
of a conditioned thing in the absence of the condition 

is impossible. Whenever the conditions of the possible 
thing exist, the sempiternal power will necessarily neces~ 
sitate its existence. Nothing is possible to exist 

so long as it lacks the condition; if this is realized 

you should know that every existent thing is necessary 
either by itself or by other than itself, Thus, the boun- 
daries of the necessary and the impossibie beings are 
linked together without any barrier separating them, The 
possibility is only a boundary that separates them, but 


it has no reality whatsoever, just like an imaginary point 
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which is supposed to exist in & straight line and like 
the line that separates the past from the future. The 
end of the boundaries of the past is linked with the 
beginning of th boundaries of the future. As for the 
limit which separates them,it has no reality except in 
the imagination; for, if you assume an imaginary point 

in the line of time which is divided into the past and 
the future you will find that there is nothing separating 
the past from the future which can be considered as a 


real demarcation line. It is merely an assumed point in 
the imagination.= 


Chapter IX 


"The Purpose of Creation (al-Ijada)! 


If it occurs to your mind to ask why God Almighty 
creates things and if you think that He creates for a pur- 
pose which affects Him this will he very absurd; also if 
you think that God creates things without any purpose 
whatsoever except by sheer nature this too will be absurd. 
God should not be characterised in this manner, 


You should know that most scholars have been per= 
plexed by this question. It is the same idea that occured 
to the prophet David (Dawid), peace be upon him, when he 
said: "Oh Lord, why did you create things?" God said to 
him, "I was a hidden treasure, then I wanted to be known", 
So the idea which necessitates the emanation of creatures 


from Him is that which He m@€taphorically expressed in His 
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word: "I wanted to be known." It is inconceivable for 
anyone to perceive that concept except the gnostics 
(al-‘Arifiin)., As for the intellect the farthest it can 

go (withzegard to this matter) is that it can only 

prove His existence through existent things, and that is 
after it has realized that God knows the particulars so 
much so that it (the intellect) will not doubt it. When 
the reason walizes that all existent things depend on 

Him;j and when it further realizes His knowledge of the 
particulars it will become clear to it that the creation 
(al-ijad ) by the Necessary Being and His knowledge 

of this creation are necessary attributes for His Essence; 
just as being eternal, for example, is a necessary attri- 
bute for it (that is, His Essence). It is impossible for 
the Necessary Being to be non-éternal (a parte ante); it 

is also impossible for Him not to be the source of the 
creation, thus, the statement of the one who saids "Why 

is He the source of existence" is Like his statement, "Why 
is He eternal (a parte ante)?". The answer to this is that 
if He were not eternal a parte ante, He would not have been 
a Necessary Being and if He were not the source of existence 
He would also not be a Necessary Being. He who realizes 
the dependence of existence upon Him will inevitably 

say: the creation is one of His attributes; and thus 

say: if this attribute is necessary for God, the question 
of "why is He described by it" will be a sheer folly. 

It is like the question: "why is He eternal a parte ante?" 
If this attribute were not necessary for Him, then it would 
have been an accidental attribute, outside His Essence. 

The accident needs a cause, whereas the Necessary Being 

by virtue of His Essence is above all needs for anything 


else, otherwise He would not be necessary. 


Reproduced with permission of the copyright owner. Further reproduction prohibited without permission. 


79 


Chapter X 


"The limit of the ascension of the intellect 
regarding the knowledge of God", 


Every existent thing, which is contingent is an 
object of power; because if it were not an object of po- 
wer it would not exist.1 The source of existence then is 
the power. Every existent thing which is an object of 
power is an object of will, for if it were not, it would 
not have existed. The source of existence then is the 
will, Every existent thing which is an object of will 
has a certain relation to the Necessary Being and He has 
His face (wajh) in every existent thing. Every existent 
thing is within the knowledge (hagir)of the Necessary 
Being and the Necessary Being is aware of every existent 
thing; that is, any thing which is not within the know- 
ledge of the Necessary Being is non-existent, for He has 
no face to it. Had it not been for this face of the 
self~-subsisting Being no existent thing would have exis- 
ted in any manner, As one may say in the ordinary un- 
derstanding: Had it not been for the face of the sun 
which is the sustainer of rays that are scattered over 
the Earth, these rays would never have existed. Since 
the Necessary Being has face in everything He will neces~ 
sarily know every mote in existence. This is the limit 
of the intellect in its ascension; it affirms for the 
Necessary Being every thing it considers necessary to 
Him by demonstrating His existence through the existent 
things and their attributes, as you see it prove His 


eternity, His power, liis knowledge and His will through 
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the existent things and their contingency, but nothing 
beyond this will be possible for the intellect to perceive, 


Chapter XI 


"God's knowledge is infinite", 


The relation of all things in existence to the 
vastness of the sempiternal knowledge is like the relation 
of nothing to something infinite. Through their insights. 
the gnostics truly understand this statement to such an 
extent that they can not doubt it; just as the intelli~ 
gent people realize that the whole is greater than the 
part, and that the existence of the simple unit (al-mufrad) 
precedes the existence of the composite (al-murakkab). 
This realization is certain to the rational people; there 
is not the least doubt about it. However, animals are 
deprived of this realization inspite of its clarity to 
rational people; for animals are deprived of the sense 
of such realization. In the same manner those rational 
people who restrict themselves within the scope of the 
intellect beyond which they cannot proceed, are also de=~ 
prived of the understanding of our statement that the 
relation of all beings to God's knowledge is like the 
relation of nothing to something infinite; thus, they 
become perplexed and lost in their attempt to understand 
how God knows the particulars, and think that any change 
in these particulars will necessitate a change in His 
knowledge of them,* 
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Chapter XII 


“God's Knowledge of Particulars", 


Among the wonders of the verses of the Qur’an is 

“God's word: “Verily We shall recount their story with 
knowledge, for We were never absent at any time or place® 
(7.7). This implies that everything is known to Him 
(bagirtin lahu) and that He is present with everything; 
thus nothing slips out of His knowledge. As for His words 
"He encompasses everything in His knowledge" (20.98), the 
use of the term "encompassion" is the most wonderful thing: 
its explanation is that all existent things are acquired 
through His knowledge, and His knowledge encompasses every 
thing, as He said: "He embraces everything in His know=- 
ledge" (65.12). 


In reality God,glory and might be to Him, is the 
multiplicity (al-kathrah) and the totality (al-kull), 
every thing other than Him is particular and part, nay, 


everything other than God is neither a single nor a part 
except through the aspect (al-wajh) which reflects His 
totality and His multiplicity. Take an example for this 
ambiguous statement itself, as an evidence of your blind=- 
ness; you should know that despite the fact that the sun 
is one thing the rays that emanate from it are multiple; 
thus the truth is to say that it is the sun which is 
multiple, but its rays are particulars. If knowledge 
acquired from the existence of a known thing is called 
knowledge (that is, human knowledge) why then should 
the Divine ‘Attribute which is the source of all existent 
things not be called knowledge? Nay, the truth is not 
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to apply the word "knowledge" except with regard to it 
(that is, God's attribute). If it is applied to any~ 
thing else it is merely a metaphor, a far-reaching relaxa~ 
tion in the usage of word and sheer equivocality (al-ish- 
tiralk) in so aieat as the reality is concerned for the 
gnostics The ‘w1ama? would even judge that the applica- 
tion of the term knowledge to both the knowledge of God 
and that of His creatures is by way of similarity. 


The statement of the one who says that God does 
not know particulars - God is totally free from and en- 
tirely above their statement ~- implies that he has reached 
this conclusion through his belief to have seen these 
particulars fall into the past or into the future and so 
he thought that their change would necessitate that the 
knowledge of them be changed. This is craziness accor- 
ding to the people of real knowledge (giff: wf£I9, because time 
is a part of existent things, for it is the measure of 
motion, and motion is specific attribute of bodies. It 
is known that the bodies are the lowest category that 
exists in the sempiternal knowledge. All existent things, 
the noble ones and the low ones of the categories, are 
acquired from it (divine knowledge); whereas the existence 
of the sempiternal knowledge is not dependent on the exis=- 
tence of anything; rather the existence of everything 
depends on His existence. If time is a part of existent 
things, as already explained, how will it be pessible to 
say that any change which occurs to some existent things 
would necessitate a change in His knowledge? This can 
only be true if His knowledge were dependent on the exis~ 


tent things as it is the case with creatures! knowledge. 
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Since His knowledge is net such why should the change . 
which. occurs to existent things therefore necessitate 
a change in His knowledge which comprehends them (the 
existent things yo 


Chapter XIIt 
"Comparing God's knowledge with sunshine" 


He who thinks that the change of rays due to the 
existence of a veil that prevents the Earth's ability to 
receive them, such as cloud for instance, would necessi- 
tate a change of the attributes which is the source of 
the rays, he has grossly gone astray. Upon my life, it 
is possible for the sun to change,and consequently the 
rays would change; but our supposition here is that the 
change of the rays is caused by a veil which prevents the 
Barth from receiving the light of the sun; I do not mean 
which prevents the emanation of the sun since the sun 
with its attributes remains the same; nothing changes in 
it, due to this veil, rather it is the veils which pre- 
vent the Earth from receiving the emanation of the sun- 
light. 


Chapter XIV 
"Continuation of the preceding chapter", 
You should know that the sun in itself is perfect 
in the glory of its illumination; it does not need any- 


thing to acquire any perfection, He who thinks that when 


the sun faces a body with its rays focussed on it, and 
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. its effect reaches it, this would be perfection with 
regards to it, he is gravely mistaken, for the perfection 
of anything depends on its being exposed to the sun, so 
that it could acquire a certain share of its perfect illu- 
mination. The supposition that the sun's facing of any~- 

: thing is a perfection to it is completely wrong. This is 
an obvious example in explaining our objective insofar 
as superficial consideration is concerned; for the people 
of intellect, it is the heart of reality and the utmost 


perfection. 


However, these terms are too far to let their 
meanings be revealed to the insight of reason; rather, 
any comprehension of them lies in the stage beyond the 
intellect. If you have any doubt in your heart about it, 
your fervent desire would not be satisfied even if you are 
overflowed by rational knowledge at once, just as the 
desire of a hungry person cannot be satisfied by water, 
nor can the desire of a thirsty man be met by a loaf of 
bread; likewise, the desire of a gnostic concerning the 
stage which lies beyond the intellect cannot be pacified 
by rational knowledge. 


Chapter XV 


"God's Knowledge of Particulars", 


The relation of all existing things to God is 
one and the same; present, past and future times have 
equal relation to Him. When the existing things are 
rationally considered, they will be seen in levels; some 


precede others, just as a unit precedes composites, but when 
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they are referred and related to Him correctly, their : 
relation to Him becomes equal. He is indeed vast: "All 
things He comprehends in His knowledge" (20.98). ‘That 
is to say, had it not been for His knowledge for their 
existence they would never have existed; those in exis~- 
tence, and those which are not in existence are equally 
comprehended by His comprehensive knowledge which the 
understanding of creatures iS: incapable of comprehending 
and which annihilates their intellects even before they 
grasp its reality and which would destroy their power 
before they reach even one of its signs; because His 
knowledge is not like that of the creatures at all. In 
the same manner the essence of the sun is in no way si- 
milar to its rays, a tangible example within which the 
understanding of common people is limited, Why should 
‘it not be that while His sempiternal knowledge was in 
existence before the existence of time and all existent 
things as they: are now existing? Our weak intellects 
cannot perceive His knowledge of the particulars as it 
ought to be; rather they (our weak intellects) perceive 
their inability to perceive His knowledge, just as ima<- 
ination perceives its inability to perceive the reality 
of an existent thing which is neither inside nor outside 


the world, nor is it connected or separated from it. 


The reality of the sempiternal knowledge cannot 
be explained through knowledge except by this expression 
which is laid down for a concept other than the concept 
for which the expression is meant here. For this reason 
both intellect and perception are so much confused in 
perceiving it. He whose intellect, understanding and 


knowledge fall short in perceiving it (His knowledge ) 
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should recognize the incompetence of his power and his 
ability, he should constantly try to understand it; per~ 
haps a new door of it might be opened to him. He should 
also seek assistance from God Almighty to succeed in ac~- 
quiring something which may purify his heart from the veils 
which bar him from the real perception. Never should 

you hasten to deny this without knowing it intuitively; 
thus, this is the belief of some people who, for many years, 
hold the same belief concerning the eternal knowledge, 
which has been held by all those who went astray, until 
God guided them by His light, through His grace and His 
generosity, not by any right for them or any obligation 
on Hime May God Almighty increase their knowledge, in 
realizing the inability of their intellect to perceive 
Divine matters. He who desires to comprehend by his in- 
tellect and his knowledge the reality of a knowledge that 
existed prior to the universe and even before (time), and 
which is the cause of the existence of all existing things 
and which comprehends everything to an extent that no 
comprehension beyond it can be conceivable, had sought 

the egg of a vulture (an impossibility), desired to reach 
Capella and dislocated himself from the nature of intel- 
lect. Such people are better to be described as insane 
by the virtuous people. In many degrees, our intellects 
are more incapable of perceiving the sempiternal know- 
ledge than an ant or even an inanimate object is in com- 


prehending our knowledge. 
The relation of His knowledge to ours is like the 


relation of His power to our power; just as it is impos- 


sible for our power to create something from nothingness, 
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Lt: is not impossible for His sempiternal power because 
He is the originator of B8avens and the Earth, that is,. 
He is the one who created them and produced them from 
nothingness. It is also impossible for our knowledge to 
comprehend that a known thing can be changed without ne=- 
cessitating any change in our knowledge of it because our 
knowledge is acquired from known things; this is not 
impossible tothe knowledge of God on which the existence 
of all existent things is based. Indeed, when the intel- 
lect perceives at the first instance a disparity between 
the two powers and does not perceive any disparity between 
the two kinds of knowledge, it becomes lost in its judge- 
ment; thus it falls into those errors and is trapped in 
these eadres. God the Highest is beyond the intellect 

just as He comprehends it. Then hew could it be imagined 
that the intellect would comprehend Him and His attributes? 
The comprehension of a particular for the whole is too 
remote. The intellect is one of the atoms of existence 
which resulted from Him. We have already mentioned that 
all existent things do not have any relation to the vast~- 
mess of the sempiternal knowledge, how would it befit the 
intellect to desire to comprehend it? He whose under= 
standing falls short of realizing this inability because 
of his own ignorance, and his little preparation to rea- 
lize his inabilitys has no cause for his defect other than the 
narrowness Of the bladder of his intellect. "I only have 
to dig the rhymes from their sources; but I am not res- 
ponsible if a cow does not understand (them) ", Praise be 

to the One who hes sent Mukammad, (may God bless him and 
bestow peace upon him) to all creatures, and who proe 
nounced through his tongue and said:"Whichever way ye 
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turn the face of God is there. Verily, God is unrestric- 
ted, all knowing." (2.115) If there were nothing in the 
Qur’an except this verse, it would be sufficient evidence 
to prove the ignorance of those who disbelieve and deny 
that sempiternal knowledge comprehends all particulars, 
Why should it not be, when there is no consonant in the 
Qur’an which is not a proof of the blindness of these 
people. This is because He mentions in that verse the 
attribute of expansiveness (al-wasi ! ) together with the 
mention of all knowing, and links that with the saying, 
"Whichever way ye turn the face of God is there." This 
is a subtle, clear-cut indication that every existing 
thing has some sort of relation to His face. Had it not 
been for that relation, that thing itself would never 
have existed. He knows things because His face faces 
them. This is the meaning of His knowledge of particu- 
lars. 


Chapter XVI 


"Belief in sempiternai knowledge is 
dependent on the stage beyond intellect", 


As long as you wish to believe in the reality of 
sempiternal knowledge through premises, you are still 
beating on a cold iron. The real belief in it is indeed 
dependent on the appearance of a light in the heart (al- 
batin) by which your heart would be delighted and over 
which your bladder (hawgalah) would be extended. Through 
this light, you would realize that God's knowledge is not 


Similar to that of the creatures. Thereat, your desire 
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for the belief obtained through speculative science would 
have ceased and you would certainly be assured that unless 
this light appears in your heart, it would be inconceivable 
for you to really:believe in the attribute of knowledge 
and all the other sempiternal attributes. The true belief 
is to give up, right away, any attempt to know the sempi- 
ternal attributes and to abandon the desire for such know- 
ledge. Unless one has become such, one should not hope 

to discover the reality of belief (Iman). This light 
already referred to would appear in man's heart with the 
appearance of the stage which is beyond the intellect. 

You should never try to dismiss the existence of that, 
because beyond the intellect there are many stages, and 

no one knows their number except God. It is very rare 

to perceive in this stage any comprehension for which 

one needs to deduce some premises. Verily, a seeing 

man does not need any deduction to comprehend visible 
things; it is only the blind man who cannot comprehend 
them, except through a deductive method, as it would be 
the case if he proved the existence of a visible thing 

by touching. That which is beyond existence, namely, the 
reality of color, is impossible to perceive because the 


path of the deductive method to it is blocked, 
Chapter XVII 
"The Function of Reason and Intuition", 
The intellect is primarily created to perceive 
an a priori knowledge for which one does not need to use 


premises. As for its comprehension of the obscure specu- 


lative problems through a deductive method, and the use of 
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premises, it (the intellect) seems to exceed its original 
nature (characteristics). This is so, just as the sense of 
touch is primarily created to perceive tangible things on 
the grounds that they are objects of touch. If a blind 
man used it to prove the existence of what is to be com- 
prehended by the perceptive power, this would be some- 
thing beyond its nature, that is to say, beyond the nature 
of the sense of touch. Likewise, writing is peculiar to 
the hand; if an amputeewrites with his leg, his action 
would be considered something beyond its nature because 
the sempiternal power did not create the leg for writing 
purposes. It serves another purpose. From this, one 
should know that the comprehension of ambiguous rational 
knowledge happens in a stage beyond reason, To compre- 
hend them one can do without premises. The relation of 
this stage to ambiguous knowledge is like the relation 

of intellect to necessary truth. 


Chapter XVIII 


"Intuition (al-bagirah) is a power (sense) 
which is like sight or instinct (inspi- 


ration) in poetry". 


"Perhaps one would say that this is very difficult 
to comprehend and would need further explanation from you." 
You should know that the relation between this stage (the 
stage of intuition) and its own understanding is like 
the relation between the sense of taste in poetry and 
the realization of the difference between metrical 


poetry and unmetrical poetry (well-composed poetry 
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and badly composed poetry), that sense does not need any 
premise in order to comprehend the meter of poetry. Like- 
wise the stage which is beyond reason does not need any 
premise in realizing the distinction between truth and 
falsity, concerning ambiguous matters, just as a rerson 
who searches into things by means of reason needs this 
premise because of his defect. In order to perceive the 
existence of visible things, a blind man also needs to 
move to them by means of his feet and then he can realize 
their existence through the sense of touch. Similarly, 
anyone who has no taste for poetry needs the premises 

of prosody (metrics) by which he can appreciate metrical 
and unmetrical poetry. 


Chapter XIX 


"Through an Axiom al-Bagirah comprehends the 
absolute few and the absolute many (al-qalil 


al-mutlaq wa al-kathir al-mutiaq)". 


One must realize that the intellect has a way of 
perceiving the concept of the absolute few and that of 
the absolute many; they are two additional attributes of 
number; it has a way of realizing that the absolute few 
which is the smallest unit in the numbers is "two"; but 
it has no way of comprehending the absolute many which 
exceeds all numbers. One should realize that the relation 
of the absolute many, in terms of understanding, to 
sempiternal knowledge, is like the relation of the abso- 
lute few to it (sempiternal knowledge); there is no 
difference in God's knowledge between understanding the 
absolute many and the absolute few. It is impossible for 


the intellect to perceive how sempiternal knowledge 
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comprehends this; rather,the understanding of this depends: 
on the opening of a vision in man's inner sight ;(a qua- 
lity) exclusively possessed by the gnostics (al-‘Zrifiin), 
and then the reality of the stage which is beyond the 
intellect would be obvious to it (the intellect). The 
relation of the intellect to this vision is like the re- 
lation of rays to the sun. The inability of the intellect 
to perceive the understanding of the properties of this 
vision is similar to the inability of the imagination to 
perceive the understanding of the intellect. He who ac~ 
cidentally discovers in himself,a necessary belief which 
is beyond doubt, that the absolute many in the knowledge 
of God is like the absolute few without any difference 

or disparity,should be certain that the vision of al-ma‘=- 
rifah is opened in his heart, and that it (the vision) 
will become an intimate source for the likes of this 
wisdom. One should be very careful not to let an eye= 
sore enter into it (that is, the vision already referred 
to). An incident which could cause blear-eye and eye- 
sore often befalls it; on the whole, it would negate it 
‘from being capable of comprehending what is designated 

to it. One must needs Gite an example of this in the word 
of God: "Their similitude is that of a man who kindled 

a fire; when it lighted all around him, God tock away 
their light and left them in utter darkness, so they could 
not see" (2.17). One should realize that the rela- 
tion of those events to the vision of ma‘rifah is similar 
to the events which affected the Earth and neutralised 

its acceptance of the emanation of the light of the sun. 
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Chapter XX 


"The difference between the understanding of 
a scholar and that of a gnostic concerning 
the existence of God." 


Among the characteristics of the stage which is 
beyond reason is that when one perceives the existence 
of God, the Highest, a great love and real desire for Him 
which is inexpressible will be instilled in him. However 
the intellect also enjoys the perception of the existence 
of God, but this is not an enjoyment of the perception 
of His Beauty; nay,it is an enjoyment of it (only )qsofar: 
as He is known, just as one enjoys all knowledge such 
as mathematics, medicine, and other branches of knowledge. 
Upon my life, I do not deny the disparity in enjoyment 
between the perception of God and the understanding of 
any mathematical problem; but it is like the disparity 
that one notices in all knowledge with regards to their 
nobility and their baseness. Moreover, it is a fact that 
some of them are by nature superior to others. When the 
intellect enjoys the perception of the existence of God 
as something that can be understood, it is like an out- 
ward sight when it enjoys the understanding of a nice 
object of smell, “insofar: as it is an object of sight 
with a beautiful colour; verily,that enjoyment is far from 
the enjoyment of the sense of the smell of its perfume 
when it perceives it. Just as the perception of the 
seeing-man of the existence of musk by the sense of sight, 
and his enjoyment of the perception of its colour will 
neither cause great desire nor much demand for musk, as 
it is the case with the one who perceives it by the sense 


of smell; it is the same also to one who perceives the 
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existence of God by means of the rational method; the 
desire instilled in the gnostic would not be instilled 
in him; rather, the intellect can only enjoy perceiving 


Him insofar as He is only an object of knowledge. 


Chapter XXTI 


"The gnostic's familiarity with 
the beauty of Divine Presence", 


When the vision of al-ma‘rifah is open to the 
follower of the spiritual path (al-salik), the more per- 
fect and prepared he is to understand, the more the 
Divine subtle matters overflow on him; and the more they 
overflow on him, the more familiar he becomes with the 
spiritual world; the more intimate he is to the @race of 
God, the more he loves the beauty of the sempiternal pre~ 
sence; thus, his intimacy with this world would decrease 
gradually; and in the same manner, his familiarity with 
the Divine world increases. Now you may compare this 
intimacy with the familiarity with rational knowledge, 
which happens to a speculative scholar, but that isa 
false and absurd opinion, a deplorable mistake. I borrow 
here the term "familiarity" and others, namely, love, 
beauty and so on, by necessity. Thus, their resemblance 
in different meanings should never delude a person, 
lest he go astray without being aware oy it, and be 
satisfied, through their terms (musammayatiha) with 
falsities which you imagine for them by your weak intel- 
lect. 
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Chapter  XXTT 


"Belief in the stage of al-ma‘arifah, 


sainthood and prophecy", 


He who is not endowed with any characteristics 
of that stage, his intellect will not believe in the exis- 
tence of it through premises, and the belief in the pro- 
phecy will almost be impossible for him because prophecy 
is a stage beyond the intellect, and also beyond the 
stage already referred to. He who does not believe in 
that is yet to believe in prophecy. What do you think 
of the one who disbelieves in the stage of sainthood which 
appears after (the stage of ) the intellect and which pre- 
cedes the stage of prophecy? 


If such a man outwardly believes or confesses in 
his heart that he believes in the reality of prophecy he 
is wrong; and in this belief of his he is like a blind. 
man who maintains that he believes in the existence of 
colour and the perception of its reality when he per- 
ceives the existence of a coloured object through the 
sense of touch. How unfounded this is, for it is far 
from the perception of the reality of the colour. 


Chapter XXTIT 


"Belief in Prophecy is a belief in supra- 


sensible world", 


To the intellect belief in prophecy is the belief 
in the suprasensible world; if the intellect likens this 
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suprasensible world to anything present to its perception 
it will be very far from the truth. If one acquires such 
a belief one should notice that he is a believer in pre- 
phecy; on the other hand, if he does not, he is prohibi- 
ted from eating, drinking and sleeping, except when it 

is necessary, until he has acquired this belief. If one 
accepts this advice one will succeed, but if one neglects 
it he will be neglected. "Whosoever striveth hard does 
so for his own advantage, verily Allah is far from the 
need of all creatures (the worlds)" (29.5). <A person 
like this receives upon the appearance of the forehead 

of the angel in charge of death, His words "But there would 
appear to them from Allah what they never reckon with" 
(39.47). 


Chapter XXIV 


"The way to strengthen the belief in Prophecy", 


Perhaps one would say: what is the way that an 
intelligent man has to follow in crder to be able to be= 
lieve in prophecy? To such a person the answer would be: 
the way is the way of the one who has no taste for poetry, 
he should have social intercourse with the people of taste 
until he achieves his objective. There are many who do 
not have the taste for poetry who do not realize any 
difference between poetry and prose, yet they believe in 
the existence of the power of appreciation of poetry in 
people other than themselves; such people aim at reali- 
zing the difference; that is because of their frequent 
social intercourse with people who we not deprived of 
that power; thus they became believers in suprasensible 
world with very certain belief. 
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Chapter XXV 


"The Attributes of God from the point of 


view of reason and intuition", 


The attributes of God are diviced into what can 
be perceived by Looking at some existent things and by 
considering their being churacterized with special attri- 
butes, such as the wise (al-Yakim), the maker (al-Sani‘), 
and the creator (al-Khaliq); these attributes are conceiv- 
able to the intellect to perceive. As .for:. those attri- 
butes which have no connection whatsoever with any exis- 
tent thing: the mental perception of them and their reality 
depends entirely on the appearance of a stage beyond rea- 
son; such as the attribute of Majesty (al-Kibriya’), Great- 
ness (al-‘Agamah), Beauty (al-Jamal), and Splendour 
(al-Bah&’). Whatever the intellect perceives of the mean- 
ings of these terms is far from their reality. One must 
guard against being deluded by the outward appearance of 
things because human nature is naturally prone to be 
adorned with all kinds of perfection while in reality is 
without it; it does not recognise its inability, rather 
it indulges in wnat is permissible and what is not ver- 
missible to it. It jostles (yustibim) © what it can 
perceive (realize) and what it cannot perceive, like the 
jostling of imagination in the understanding of reason; 
this is a piece of evidence convincing enough to make one 
doubtful of human nature; if it claims that reason can 
perceive tiie sempiternal Beauty, one siiould say to it 
that the beautiful thing is abandoned for most beautiful 


things in general, how is it that one does not place less 
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beautiful things below Him (the most beautiful} despite 
the fact that the most beautiful thing in relation to 
His beauty is the ugliest thing? Then, nature vould 
resort to some hallucinations, the mention of which TI 
find my time too precious to be wasted on, or in explain- 
ing the kind of defects prevailing in each of them. He 
who is assisted by this power (al-dawlah) and has been 
given some of the reality of the stage already indicated 
until he perceives a degree of the sempiternal Beauty 
which is made possible for him to perceive, this degree 
would be a sufficient witness of the required objective 
(of his). 


Chapter XXVI 


"Intuition does perceive the conditions of Love", 


LoveiS one of the characteristics of this stage 
(the stage which is beyond the intellect). He who wit- 
nesses the symptoms (ahw&l) of love (al-‘Ishq) will in no 
way doubt that the intellect is isolated fron understanding 
these symptoms because a lover has no means of communi- 
cating the concept of love in which he is involved to 
the understanding of an intelligent man who has not 
experienced love so that he is in the position of a lover 
who has experienced love. This is the case of intellect in 
all asnects of emotion, namely, anger, happiness, fear 
and shyness. The intellect perceives knowledge but it 
has no means of pnerceiving these emotions, indeed, it 
can verceive their existence and judge each one of them 
differently, put as far as the reality of al-‘ishq and 


all emotions are concerned, the intellect does not per= 
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ceive them through premises as it verceives rational 
understanding when it receives their premises from others, 
to the extent that it equates them with this understand- 
ing. 


Chapter XXVII 


"The Reality of Love", 


Love is (always) followed by a search for the beloved; 
and the real search is to get the attention of the seeker 
entirely focused on theebjective; then the demand and the 

“ experience will be intertwined. = One should consider the 
nesiaity of this demand by citing the example of the attrac- 
tion of iron to a magnet; if the iron is pure it would be 
entirely attracted to the magnet, and there will be no dis-~ 
ruption in its demand (its being attracted}, but if the 
iron is mixed with some gold or silver or other metals, 
that will necessarily decrease the perfection of its 
attraction (Kamal _al-injidhab). When it is not mixed with 
anything else, the real demand becomes necessary; then 
the experience of mind, that is to say, the contact with 
the magnet, becomes necessary. This is what we mean when 
we say, "the demand and the experience of mind become 
intertwined". However, the iron may be hindered eon 
being attracted to the magnet by an external obstacle; 
nonetheless, this will not degrade the perfectness of the 
demand: rather, degradation comes only when there is a mix= 
ture of BOLG 208 Ete ece or other things which have been 
mixed with/its source. The external obstacle may not 
have a great effect in disrupting the course of the de- 


mand, for example, the attraction of the iron to the 
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magnet. If nothing which does not turn its face towards 
the beloved is mixed with the essence of the lover, the 
lover with all his entirety will respond to Divine call 
(al-Ipram) towards his desired objective, which is the 
direction of the beloved; there, the.seeker will become 
one of the seeking novices; thus the reality of the fol- 
lowing statements of God, the Highest, will be revealed 
to him; "When his Lord said to him, surrender: he said, 
I surrender myseif to the Lord of all Beings" (2.125); 
"Verily the religion in God's sight is Islam" (3.19); "God's 
original upon whioh He originated mankind there is no 
changing God's creation. That is the right religion; but 
most men know it not" (30.29); "He has imposed no diffi- 
culties on you in religion" (22.78); "Is it not to God 
that sincere obedience belongs?" (39.3); "There is no 
compulsion in religion. Rectitude has become clear from 
error; so whosoever disbelieves in idols and believes in 
God has grasped the most trust-worthy hand-hold that 
never breaks" (2.256); and "Yet he has not assaulted the 
steep; and what shall teach thee what is the steep? The 
freeing of a slave" (90.11-13). 


The difference between what hinders a lover from 
inside which is like gold when it is mixed with iron, and 
what hinders him from outside which in relation to him 
is Like /compelling hand which prevents the iron from 
being attracted is almost impossible to comprehend, ex=- 
cept by the one who has a very strong hold (weli estab- 
lished foot) in that affair. Be careful and be careful, 
you who rigidly stick to your knowledge and who are 
deluded by vour intellect, not to look at this chapter 


and the Likes of it with a scorning eye, and wipe your 
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moustache with them, thinking that this is one of the 
perplexities uttered by some stupid heretics, who have 
gone astray. He has not arrived at anything of these 
meanings by experience; he is one of those about whom the 
Qur’an says: "Since they are not guided by it certainly 
they will say this is an old falsehood" (46.11); and "Nay 
they charge withfalsehood that whose knowledge they can= 
not encompass,and whose interpretation has not yet come 
to them" (10.39). This is your share of the advice that 
I ought to provide you with. As for the ‘arifiin your 
belief and your disbelief are equal to them; to them the 
position of your knowledge on which you base your views 
is like the position of weaving and the art of copping 
with regards to the authoritative ‘Ulama’, What is wrong 
with the scholars whose knowledge encompasses the rea- 


lity of knowledge, if they do not know the art of weaving 
and that of copping? 


Chapter XXVIII 


"The relation of the limitation of Reason 
in the region of both Intellect and Intuition". 


The greater a man's attainment of this stage (the 
stage beyond the intellect) is, the more aware his intel- 
lect is of its inability to understand the reality of 
the First (al-Awwal) and of His Attributes. The last 
scope of the conceivable understanding appears when the 
intellect realizes its inability to perceive many exis- 
tent things which appear at the stage beyond the intel- 
Lecte The limit of the stage of reason is linked to the 


initial stage beyond reason, just as the limit of the 
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stage of discretion is linked to the initial stage of the 
intellect. If a scholar is perfect in his knowledge, he 
must needs be able to discover that he is certainly in- 
capable of comprehending the sempiternal reality; but 

he only realizes this after he has mastered many premises 
known to the speculative scholars. Thereafter, there 
will be a wide gap and a great difference between the 
intellect's realization of the inability of deductive 
method and the mystic's realization of that inability; 
that is to say that the intellect is incapable of compre- 
hending the understanding of the mystic. The intellect's 
realization of its inability is almost like the inability 
of imagination with regards to the realization of the 
understanding of the intellect; by deductive methods, 
imagination realizes its inability to understand ambi- 


guous things which are conceivable. 


However, the intellect realizes the inability of 
imagination to perceive its understanding without any 
premises. Imagination reaches its climax when it re- 
cognises its inability to perceive rational knowledge 
established by reason through the use of correct premi- 
ses; likewise when an intelligent man realizes the inabi- 
lity of the intellect to perceive the understanding of 
the mystics, he has then reached the limit of the intel- 
lect and perceived the utmost of what is perceptible by 
reason; then he has certainly reached his objective, At 
this point the traveller (salik) has completed the first 
stage of his journey to Gnosis (ma‘rifah). 
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Chapter  XXIxX 


"Comparison between the realization of Intellect 
and Intuition of their limitation", 


The intellect is necessarily incapable of reali- 
zing its real inability of perceiving the understanding 
of a mystic just as imagination is necessarily incapable 
of realizing the reality of its inability to perceive 
conceivable things. It is the intellect which perceives 
the real inability thatis characteristic of the imagina- 
tion in perceiving conceivable things, If the intellect 
is unable to realize its real inability how can one doubt 
our statement that it is unable to perceive the reality 
of the Truth (al-Haqq), and that of His knowledge which 
is the source of existence? Thus the disparity between 
intellects - concerning this matter is due to the dis- 
parity in their aptitude to realize this inability. The 
inability (limitation) which Mubammad ~- may God bless: him 
and bestow peace upon him = recognised is not like the 
limitation recognised by Abu Bakr =< may God be pleased 
with him; moreover, there is a great disparity in the 
recognition of the inability to recognise the limitation. 
Perhaps when the soul is totally incapable of perceiving 
the completeness of the limitation, it will realize its 
limitation by means of Gnosis and not through premises, 
Perhaps the statement of the most truthful man that "In- 
ability to realize understanding is understanding" was 
in reference to something like this, Perhaps the Gnosis 
referred to in the statement of mystics, "He who knows: 
God his tongue would be heavy" is close in meaning to -- 
what is indicated here.” 
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Chapter XXX 


"The Problem of Essence and Attributes", 


This discussion has led me to exceed the limits 
of rational thought; and many a man will almost be harmed 
by hearing what I indulged in; there are some who realize 
this and do not deny it. It is better for me now to re- 
turn to the desired objective and say: How badly in need 
you are to be able to complete the hearing of the idea 
which we have so far been discussing concerning Attri-~ 
butes, and to prove, through the divisions of existence, 

the classifications of the attributes which are not really 
the essence itself nor are they other than it, as stated 
and agreed upon by ail truthful people. However such 
judgement is denied by the feeble-minded. 


Chapter XXXI 


"Continuation of the problem of Essence 
and Attributes", 


Perhaps you will say that it is obviously impos- 
sible to the primary reason to conceive that a thing is 
neither an essence of something itself nor other than it; 
and you should explain further so that some fervent thirst 
may be quenched. You should know that when one makes a . 
statement to the effect that one thing, for example, is 
not the essence of another thing itself nor other than 
it in one aspect, the statement will be impossible because 
no rational being will believe this, but if there 


exist two considerations concerning it, this would not be 
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impossible. Just as it is definitely impossible that a 
thing should neither be non-existent nor existent at the 
same time the impossibility here is very obvious to the 
intellect; but it is apparently true when one considers 
the two aspects with regards to its meaning and when it 
is applied according to two different meanings. The 
explanation of this is that a thing may exist under one 
aspect and may not under the other. This is the case 
with every existent thing except the existent Being whose 
existence depends on His own essence. If one thinks of 
the essence of any possible being without considering 
the sustenance of the Necessary Being for it, one will 
realize that it (the possible thing) is non-existent in- 
sofar as its own essence is concerned. However, when 
one looks at a possible being and considers it in terms 
of the aspect which reflects the sustenance of the Ne~ 
cessary Being for it one will realize that it is an exis- 
tent being. The Holy Qur’dn, the eternal speech, referred 
to such a thing when it said: "All that is on earth will 
perish, but the face of thy Lord will abide forever, full 
of Majesty, Beauty and Honour" (26.27). Our attention is 
here drawn to something like that by a statement of the 
Prophet when he said: 


The most truthful verse (bayt)composed 
by Arabs is that of Labid; 
Verily everything other than God is 
worthless, and every fortune willundoubted- 
ly perish. 
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Chapter XXXII 


"The problem of the multiplicity of the 
Attributes and the Unity of the Essence", 


Attributes are the Essence itself if one ~sws 
them from an angle which is proximate to (which reflects) 
the essence. According to this there will in no way be 
any difference between them. However they are the essence 
if one views them from an aggle which is proximate to 
existence which is divided into. numerous parts. According 
to this the attributes are different and many. Here is 
a clear example of this, but perhaps your soul may not be 
convinced except after listening to it; it is this exam- 
ple which totally breaks the barrier of the rejection of 
what we are discussing and which eradicates the denial of 
the pedantics. You should know that the number "ten" has: 
in itself an understood conept which is indivisible and 
which is referred to by the term "ten" (al-‘asharah). 
However, if its relation to the number "five" is consi-= 
dered it would be referred to by the term "double" (al- 
gi‘f),and if its relation to the number "twenty" (al-‘ish- 
run ) is considered it would be referred to by the term 
"half" (al-nisf); and if its relation to number thirty 
(al-thalathtin) is considered it would be referred to by 
the term "third" (al-thuluth). In the same manner,it is 
possible .to be known by other terms upon the difference 
of its relation to other numbers. These attributes by 
which al-‘asharah has been described, on the basis of the 
difference in those relations, are one on the one hand, 


and many on the other; that is, if the aspect of these 
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attributes which reflect the essence of al-‘asharah is 
considered, there will be no multiplicity in al-‘asharah; 
but if the asepct which reflects the divisions of the 
numbers to which al-‘asharah is related is considered, 
then it will be multiple because of the multiplicity of 
numbers related to it. 


Likewise, the unity is necessary to the essence 
of the Necessary Being, How will the unity not be neces- 
sary - to it while the oneness (al-abadiyah ) which is more 
specific than the unity. (al-wakbdah) is necessary to it. 
since is is impossible :to find in other essences those 
characteristics which exist in it? The unity is neces= 
sary . for the sim because it has no second in existence; 
but the oneness is not necessary to it because it is 
possible to find a second to it, If you view the rela-~ 
tion of the Necessary Essence to itself you will find it 
to be one (simple ), not many in any sense; if the mystic's. 
heart views the essence through his vision he will find 
it the same without any difference, However, due to the 
multiplicity of the relation of the essence to other 
existent beings which desezxve existence from the Necessary 
Essence, not from themselves, the initiate must needs | 
change terms for it (the essence) so that the realities 
of those relations can be brought to the feeblesaminded 
through them, If the essence is related to the emanation 
(sudiir) of existent things from it, and it is known that 
they are possible things and that a possible thing must 
be created by a Necessary Being, it will be termed "might", 
in accordance with this relation which exists between it 


and the existent things, However, it may be termed “will" 
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with regard to another relation; but the intellects 
(al-quliib) due to their weakness, think that there is a 
difference between the Mighty and Might and between the 
Wilful One and the Will. This is the utmost that the intel- 
Lect can reach. 


Chanter XXXTIT 
"The attributes are not the essence itself 


nor are they other than it", 


From this you should know that our statement 
that the attributes are not the essence itself nor are 
they other than it is real and true; inno way is a Mus- 
lim permitted to disagree with it. He who disagrees with 
this has taken off the noose of Islam from his neck (that 
is, he has renounced Islam); this is the view of the 
doctrine of the righteous predecessors (al-salaf al-sali 
giin ) and the leaders who have passed away. In them we 
have food condiet and satisfactory example to follow; 
they all agreed on this because of the necessity which the 
authoritative scholars knew best, but the literalist 
official interpreters of Islam did not. He who concludes 
by affirming the essence without the attributes is an 
ignorant innovator, and he who establishes the attributes 
different fron the essence is a dualist and an infidel, 


and by his infidelity he is also an ignorant man. 
Chapter XXXIV 


"Some Qur’anic verses on the multiplicity 


of the attributes", 
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You should know that God, the most High, has 
described Himself in His holy book, more than once, with 
many attributes: such as Might (al-Qudrah), Will (al-Ma- 
shi’ah), Exalting (al-I‘zaz), Abasing (al-Idhlal), Hear- 
ing (al-Sam‘), Seeing (al-Bagar), Giving life (al-Thya’),; 
Causing death (al-Imatah), and said, glory be to Him, 
"For verily God has power over everything" (24.45). He 
said also, "But ye will not unless God wills" (76.30); 
also "Thou exaltest whom Thou wilt and Thou abasest whom 
Thou wilt" (3.26); and "There is nothing whatever like 
Him and He is the one who hears and sees (all things)" 
(42.11); and "He is the one who gives life and causes: 
death" (23.80). Look how these attributes are numerous: 
according to the multiplicity of the relations of the 


existent things to His Essence; then, consider all the 
Attributes on the same criteria. I do not consider you 
unable to perceive something of the relations in every 
attribute if you are one of those who practise the intel - 
lect ambiguous matters, However, you should strive 


first to understand what I say to you, 


Chapter XXXV 


"An Analysis of some of the Attributes", 


It is an obvious and indisputable fact that when 
the sempiternal reality from which existence emanated is 
examined, and when what is brought into existence and 
and what is yet to be brought into existence and which 
will be brought into existence by it, in a definite date 
and known time are considered, there will be a relation 


for what has already been brought into existence which 
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does not exist to that which is yet to emanate from it; 
and this is the difference between existent things and 
non-existent things with regards to their relation to 
Him. Then the existent things differ in their relation 
to Him; the relation of an Angel to His Essence is not 
like the relation of human beings to it, nor is the rela- 
tion of human beings to Him like that of animals ito Him, 
nor is the relation of animals to Him like that of plants 
and that of the plants like that of the Earth or Heaven; 
nor is also the relation of whiteness to Him like that of 
redness, nor of anexalted person in this world and in the 
Hereafter like the relation of an abased person in both 
of them to Him. 


- You should know that God Almighty when an exalted 
thing is related to Him in one way or the other, this 
relation will necessitate that He be called the Exalter 
(al-Mu ‘iz ) and when abased people are related to Him, the 
relation will necessitate that He be called the abaser. 
Tf one thinks of Him as being the creator of life and 
death one would say: "It is He who gives life and death" 
(23.80). If one thinks of His knowledge encompassing 
existent things which human beings perceive by both the 
sense of hearing and sight one would say that He is the 
Hearing and the Seeing; if one relates all existent things 
to Him and sees (holds) that every one of them is a de- 
pendent on Him, one would say whatever God wishes will 
happen, and whatever He does not wish will not happen. 

If one relates to Him existent things which have not yet 
emanated from Him one will say "It is He who hath power 
over every thing" (5.123). The concept of power is 


Reproduced with permission of the copyright owner. Further reproduction prohibited without permission. 


Lil 


' acquired (mutalaga&b ) from the relation of existent things 
and non-existent things to Him; whereas the will and vo- 
lition are only known from the relation of existent 
things to Him. As for the will it is known through the 
relation of existent things which belong to the spiritual 
world to Him; whereas volition is known through the 
relation of existent things which belong to the material 
world; both the life giver (al-mubyi) and the one who 
causes death are known through the relationd every living 
being and the death to Him. Consider all the attributes 
in this perspective. 


Chapter XXXVI 


"There is no duality, in any manner, in the 
Essence of the Necessary Being" 


Our essences are imperfect and it is only the 
perfection of the attributes that makes them perfect; for 
this reason, our power needs will and our will (al-ira- 
dah) meeds knowledge: because power alone is not suffi- 
cient to bring an object of power into existence except 
with will, and this is in regards to us; but as for the 
Essence of God, the most High, it is perfect and does not 
need anything in any way. Whoever needs something for 
anything is imperfect; and such imperfection does not 
£it the Necessary Being. God's knowledge of something 
is not different from His will for it nor does His wiil 
differ from His power. His essence is sufficient for all 
things in all aspects, His essence, in relation to ob- 


jects of will is will; it is one, there is no duality in 
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it in any aspect. 
of 

The existence/duality in the essence of the neces- 
sary Being is totally inconceivable because it is im- 
possible to have two things each of which is necessary 
by itself because every two things must be different in 
one aspect, otherwise the duality will not be realized 
betweenthem. If there were, in existence. two necessary 
beings, they would differ in some aspect; then ‘that on 
which they differ must be: either necessary for every 
thing that is necessary by itself, or unnecessary for it; 
if it is necessary it should equally exist in the two 
necessary beings; and if it is not necessary its existence 
must have been an effect of a cause; verily the Necessary 
Being is beyond anything of this sort. If you are not 
satisfied with what we have said about this problem you 
will have to search for it from those books in which some 
writers have thoroughly discussed it. I have no more 
time to dwell on this matter; my aim is not to make this 
book voluminous in trying to discuss a problem for which 
scholars have already established a proof; thus it should 
be sought from its sourees, 


Chapter XXXVIL 


"From the point of view of reason the eternity 
of the world like its contingency is impossible", 


If you should say: what is the relation between 
the Necessary Being, the Heavens and the Earth, for example, 
whether it has been there all the time or not? If it 


were there all the time this would mean that Heaven and 
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Earth are eternal Aparte Ante; if not,how was it brought 
into existence after non-existence? Was it due to a 
cause that appears in the Essence of the Necessary Being, 
a cause which did not exist before, for that is definitely 
impossible, or was it because of an effect (athar) that 
appeared on a non-existent thing which used to be non= 
existent until a specific time, in which this athar did: 
not appear before? This is also impossible. Or was it 
brought into existence without any cause after it had 
been non-existent? That is also impossible. You should 
know that scholars have thoroughly discussed this problem; 
however, to the people of intuition it is an undoubted 
fact that the relation of Heavens and Earth to God is like 
that of something which , for example, is now temporally 
non-existent but which later comes into existence, I 
would like to know what would one say about a non~exise 
tent thing whose non-existence is obvious when it is after- 
wards brought into existence? Would he say then that an 
athar has appeared in the Eternal Aparte Ante, or would 
he say that an athar has appeared in this non-existent 
thing, or would he say instead that the non-existent thing 
is brought into existence without any athar? All these 
hypotheses are impossible; there is nothing then to say 
but that the cause of its existence is God, He exists in 
one and the same state sempiternally and eternally (aza- ‘ 
lan wa abadan ); and the existence of a non-existent thing 
was delayed by Him because of the absence of 2 condition 
which made it deserve existence and made it also ready 


to accept the light of the sempiternal existence. 
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Chapter XXXVIII 


"The difference between the action of the 
creator (al-Mijid) and that of His creatures", 


If the form of existence overflows (ufiga) to a 
non-existent: thing like the form of fruitjfor example, 
which did not exist and then became an existent thing 
after the period of non-existence, there must be a cause 
for the existence of the form after its being non-exis- 
tent,and the cause of the existence of all existent things 
is God, the Most High’... All existent things other than 
God do not have essence in terms of reality, nor do they 
have any existence; how then can they be the cause of 
anything else? Of course it is possible to call them 
cause in the ordinary sense as they are called existent 
things. In the same way their being existent things has 
no foundation except through an aspect in which they are 
‘proximate to the Eternal Essence. Likewise, it is not 
possible except through this aspect, that their being 
the cause should have any existence; and since there is: 
no reality for their own existence there is no reality 
also for their causality which is a subordinate attri-= 
bute of those of existent things. Here there is nothing 
more to say except that: if the cause is God the Most 
High, why was the effect not present while the cause was? 
So we will say: (It is not available) because one of its 
conditions was not present. I will explain this further 
because there is a need for it. 
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Chapter XXXTX 


"The theory that existent things emanate from 
one another is a plain infidelity". 


Perhaps you will say that it is well-known to 
the speculative scholars that God should only be the 
cause of one existent thing; then that thing will be the 
cause of another thing, and that second thing will be the 
cause of a third thing and thus this process will lead 
to the creation of mankind, ~ It is impossible that more 
than one thing can emanate from one being in all aspects. 
you should know that this is a risky discussion, and no one 
is allowed to set his tongue on such things according to 
the people of intuition. This is an obvious infidelity; 
there is no difference between those who hold the exis= 
tence of two eternal things each one of which is neces- 
sary by itself, and those who hold the existence of two 
causes, each of which is capable of creating. Nay, the 
truth which is beyond doubt is that there is no existent 
thing in existence that is capable of being a cause of 


the existence of anything except God; glory be to Him, 


The reality of causality depends on the creation 
(al-ijad) of the form of existence for a non-existent 
thing. There should be a cause for every effect; because 
a non-existent thing is not capable of being the source 
of sausalitys” The cause must possess a permanent exis~- 
tence in order to be capable of preserving the contimiity 
of existence for the effect. No possible existent thing 
has a real essence or real existence; the real existence 
and the Necessary Essence belong exclusively to God. He 


who has no existence in terms of reality, how can he be 
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a cause of anything else? He who has himseif no existence 
(in terms of reality) how can he create others? The 

cause, in reality, is that he whose essence is perfect 

by itself, then in him existence emanates intil it over- 
flows on non-existent things and bestows the form of exis~ 
tence upon thems As for what is not perfect by itself 

and whose existence and the attributes of his existence 

are dependent and base@ on the existence of another, he 

will be extremely imperfect in his essence; thus he deserves 


neither the power of creating nor existence itself, 


Chapter XL 


"The Attributes of creating is restricted 


to the Necessary Being", 


There is a popular example of this: when the - 
light of the sun flows from it onto the moon at night and 
the light of the moon flows over to the Earth there will 
be no doubt that the moonlight is not existing by itself, 
but that it only exists through the sun; then how is it 
that moonlight with its imperfection can be the cause 
of the existence of the light that flows onto the Earth? 
Whoever thinks of this matter should think deeply about 
it and question himself concerning it. There is no 
doubt that if he looks into the problem with an objec- 
tive vision he will see that sunlight is more deserv- 
ing to be called the cause of the light on Earth than 
moonlight; because if moonlight has no existence then 
how does it have the power of cfeating since the crea- 
tion is necessarily above existence, and existence comes 


naturally betore creation? certainly moon- 
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light is considered the cause in the ordinary usage of 
language (terminus technicus) that will be inconstestable; 
however, it is not permitted to ignore the dependency of 


moonlight on the sun-light. For had it not been for 
the light of the sun, there will betio way any existence 
for ' moon-light. The truth is that he who holds that 


the cause can be anyone other than the Necessary Being 
Who is the Truth by Himself and self-subsisting in His 
attributes, has associated Him with another thing, and 
maintained an equal partner for Him; such a person ia like 
the one who considers the moon as an associate of the 

sun in producing the light. 


. There is no doubt that if the Necessary Being 
were considered non-existent nothing will remain in exis-~- 
tence in any manner. Therefore nothing dispenses with 
the Necessary Being in anything; because no existence of 
anything remains if He were non-existent. I am extremely 
astonished at a rational being who truly understands this 
and still abstains from accepting the fact that He (the 


Necessary Being)and not others is more deserving to be 
the cause than any one else. 


Chapter XLI 


"How can we restrict the Attributes of creation 
to the Necessary Being whereas the existence 
of some things is necessary for the existence 
of others?" 


Actually our statement that the Necessary Being 


is more deserving to acquire the attribute of causality 
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than any one else implies a great imperfection in the 
Necessary Being; it indicates that some other being apart 
from Him deserves something, but He deserves it more, 

It is impossible for anyone apart from Him to deserve 
anything except through His necessary essence. The only 
problem to discuss here is to point out that: if the neces- 
sary Being is perfect in the causality, why should the 
existence of thé, §“de1ayed from Him since the delay of 
the existence of an effect from the creative cause which 
is wholly perfect is impossible? If He were imperfect 

in the causality and His causality were completed by some 
conditions then, an associate with Him will be established 
in his being the cause of every thing. What would you 
say when you do not permit any other being apart from Him 
to be called a cause despite your recognition that the 
existence of some things is necessary for the existence 

of others? This is a problem which is easy for us to 
solve (daf‘uhu). We say: the existence of condition only 
affects the readiness of the conditioned thing to come 
into existence, not the causality of the Necessary Essence. 
In the same manner also the dispersion of the clouds only 
affects the readiness of the Earth for the light of the 
sun to shine on it; it does not have any effect at ali 

on the perfection of the sun. No one can rightly main- 
tain that when the clouds disperse their dispersion is 

the condition by which the causality of the sun for the 
existence of a conditioned thing is completed, namely, 

the illumination of the Earth by the Sun; for we say 

that the dispersion of the clouds is its disappearance, 
and disappearance is something that belongs to non-exis- 


tence, and anything belonging to non~existence will not 
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deserve to be a condition for an existential thing; that 
is, the creation of something. How then will it deserve 
to be a cause? This is the most profound explanation 
beyond which no further explanation can be given. If 
moonlight is acquired from sunlight, and it is in itself 
- perishable and non-existent, in reality there is no 
light except that of the sun; thus the light of the moon 
is like the light of the sun to the extent that it 
becomes the same. How is it possible then to consider 
the moon an associate of the sun in producing light? 
Just as there is no light but that of the sun, there is 
also no existente except that of God. Thus the existence 
of an existent thing is not outside the existence of God, 


rather it is it (tne very existence of God). 


Chapter XLII 


"In their reality existent things are like 


pictures reflected in the mirror", 


Everything in existence, with resnect to reality, 
is perishable. There is no eternal existence (al-baq@’ ) 
for anything except for the existence of the Everlastin 
and self-subsisting Being; just as it is a fact that the 
picture which is in the mirror is in reality perishable 
there is no permanence except for the external victure,. 
This view is true in the ordinary sense, insofar as a 
person is concerned (satisfied) with tangible example; 
otherwise from tne point of view of the mystics the ex=- 
ternal picture together with the mirror are also verish=- 
able, in the same way that the internal picture in the 


mirror is annihilated without any difference. 
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Chapter XLIII 


"The usefulness of looking into a mirror", 


A mirror is a great admonition for anyone with 
sight. He who sufficiently looks into the mirror without 
having many of his problem solved does not deserve to be 
considered an intelligent person, Upon my life, no 
rational person ever looks into the mirror without having 
some difficult problems oceurring to his mind and doubting 
about obvious things; despite this, however, many problems 
will become clear to him, If there were no use for iron 
except for making mirror that would be a sufficient wit~- 
ness to the truthfulness of His word, "We sent iron wherein 
is great might and many uses for men".(57.25). Why should 
it not be the case since there are in iron many uses con= 
pared to which the mirror is base? Nevertheless, it has 
many remarkable uses which are impossible for the intel- 
lect to enumerate. The mirror in reality is for 
intelligent people (the people with intuition) because 
they see in it the form of the intellect which is inca- 
pable of perceiving many realities. It (the mirror) will 
be enough to convince a person that the intellect is 
prevented from perceiving many outward tangible objects, 
let alone the inward rational things. He who wishes to 
see his intellect in its real form of limitation must 
needs increase his looking into the mirror. What an ex= 
cellent view that demonstrates to the intellect its inca- 
pacity and its falsity in its wide and lofty claim to 
perceive divine matters. I wiil not deny that the 
intellect is created to perceive some great ambiguous: 
matters,but it would not impress me if it exceeds its 


boundaries and goes beyond its limit, 
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Chapter XLIV 


"A very close look at the mirror: conclusion", 


Through reflection in the mirror an image conform— 
‘able to the external picture appears in it, At first 
Glance and first instance the intellect differentiates 
the external existence from the internal ones one of which 
causes the other to be a subordinate and the other of 
which remains a subordinate. It is inconceivable for any 
one to doubt that. The actuality of the subordinate 
existence is due to a relation that exists in a special 
way between the external picture and the mirror; if the 
eye examines this relation which exists between them, it 
will perceive the internal subordinate picture inside 
the mirror which does not exist in reality, but which 
exists outwardly only; the intellect would not doubt that 
the existence of the internal picture is not essential, 
that is to say that it does not exist by itself indepen- 
dent in existence; but its existence depends on four 
things, namely, the mirror, the externai picture, the « 
existing relation and the eye's examination of it (the 
mirror); for this reason when this relation is negated 
the existence of the internal picture would be negated, 
too. Thus a rational being would know that that picture 
does not have an independent existence. If one imagines 
the existence of a mirror or water or any similar object 
that reflects images without assuming any change in it, 
mo creature would realize that that internal picture is 
deyendent, in existence, on the external one and that 
this is a peculiar characteristic of mirror and water: no 


other substance such as mud whitewash and other similar 
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substance shares this characteristic with them; since, 
however, the external picture is changeable and the exis- 
ting relation also changes consequently, the internal 
picture will in the same way change in accordance with 
the change of the external picture; any rational being 
will not doubt the fact that the internal picture is 
dependent on the existence of the external one, and that 
the external picture precedes the internal picture in 


existence; but it precedes it only in levels (rank) and 
not in time. 


Chapter XLV 


"The possibility that the intellect can 
perceive existent things". 


Let a rational being ponder truthfully (over the 
fact) that if there were no mirror and someone narrates 
+o him what he sees in the mirror, namely, the reflection 
of images in it, weuld he believe in the existence of 
this or would he deny it? I do not believe that there is 
any sincere person who looks into things with clear 
vision and doubts that such a man would deny existence 
of that thing and establish some deductive proofs for its 
impossibility; and it would be impossible for him to see 
any aspect of error in this deductive proof of his. Be 
aware now and do not hasten to refute what your weak 
intellect cannot perceive. ‘The intellect is created to 
perceive some existent things just as vision is created 
to perceive some existent things, and it is incapable of 
perceiving audible things, objects of the sense of smell 


and objects of the sense of taste; likewise, the intellect 
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is incapable of perceiving many of the existent things. 
Indeed it perceives some few limited things, in relation 
to many eixstent things for which it is incapable to per=- 
ceive. Then it is to be noticed that all existent things 
in relation to the sempiternal knowledre are like a mote 
in relation to the throne. Nay, the mote in relation to 
the throne is something whereas all existent things in 


relation to God's knowledge are nothing at all. 


f have only mentioned thins on account of fear 
that your weak intellect may hasten to say: the conceiv- 
able things (al-ma‘qilat) have no limit; how could you 
strictly limit them? He who considers all existent things 
as limited, nay, that they are nothing, would not attach 


great importance to a judgement like that. 


the impossibility of the limitation, in his opi- 
nion, is to be found only in the sempiternal attributes 
such as Might, Will, Knowledge, and Generosity which 
bestow the form of existent things on them. This fene= 
rosity is necessary for the Necessary Essence because 
Since itis perfect, and even above Perfection, the gene 
rosity which necessitates the flow of existence onto 
non-existent things becoiies certainiy necessary to it 
(the Bssence), just as, for example, necessity itself 
is inseparable from it. If the Essence were devoid of this 
sernerosity it would have been imperfect. Just as the sun, 
when the horizons are illuminated by it, that would be 
from tne perfection of its illumination. If this attribute 
were not in the sun, the sun would have been imperfect, 
and would need something to complete its luminosity. 
"To Him belongs the sublime Similitude in the Heavens 


and the Earth. He is the-Mighty, the Wise" (30.27). 
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Chapter XLVI 


"A very close look into the mirror elucidates 
the reality of the existence of existent things", 


In many aspects people who understand take warm- 
_ing by looking into the mirror, and it is almost impos- 
‘Sible to define the warnings in the mirror; among the 
things they take warning from is that when they look into 
the mirror, they would see the reality of His words: 
"Bvery thing will perish except His Face" (28.88); and 
the statement of the Prophet - blessing and peace be on 
him - that human beings are asleep, they will wake up 
when they die} and know that the relation. of the material 
world (al-mulk ) and that of the spiritual world (al-ma- 
lakiit), with regards to existence to the Face of the 
ever-living,selfsubsisting Being is like the relation 
between the internal picture in the mirror and the exter- 
nal one; because there is no real existence for either 
al-mulk or al-malakiit ; rather their existence is subor=~ 
dinate to the existence of the true Face whose existence 
is real. Some creatures, nay, most of them, believe that 
the existent things which they see in this world do have 
a real existence; however, when the relation which exists 
between their sight and those tangible existent things 
is negated the veil ..willbe removed from their sight; 
and the deception will be lifted; thus they would be awa- 
kened from their slumber and know for certain that "every 
thing (that exists) will perish except His Face uniess 
an existent being sempiternally and eternally, has assumed 
the selfsubsisting nature of His everlasting Face, where~ 


upon the existence of the selfsubsisting Being (al1-Qayyum ) 
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would be the one who assumes the self<-subsisting nature 
of His eternity - glory be to the One, the Almighty. Then, 
He calls upon creatures from the throne saying: "Whose 

is the kingdom today? It is God's, the One the Omnipo~ 
tent" (40.16). 


In a way they will realize that there is no doubt 
about it. He who ponders carefully about these terms 
without being able to discover their real meaning should 
refrain from denying them; because beneath them there 
are many secret wonders which no tongue can satisfacto- 


rily explain, nor can any explanation demonstrate their 
reality. 


Chapter XLVII 


"The relation between the Power of God and that 
of human beings", 


We have now come back to the secret discussion. 
There is no doubt that God Almighty has created in human 
beings an entity (ma‘nai.) which is called power in the 
ordinary usage of creatures. By this ma‘na man is able 
to speak, after his silence whenever he likes. The out=- 
ward cause of the existence of the speech after its non- 
existence (‘adamihi), in the view point of the ordinary 
people, is the ma‘na which they call power. It is known 
that the power would exist while the effect, which is the 
speech, would not exist; not because of a defect in the 
cause, but rather due to the absence of the c ondition 
which is the volition (al-mashf’ah), the existence of the 


speech from its cause which is called power in the ordi-~ 
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nary usage, is dependent on the existence of its condi- 
tion, namely, the volition; it is impossible for the con=- 
ditioned things (effect) to exist while its condition 
(the catise) is non-existent. The impossible thing would 
not be an object of power because the effect of the power 
does not appear except on an object of power, just as 

the effect of sight does not appear except in a visible 
thing, nor does the effect of smell appear except in an 
object of smell; and this applies to all comprehensible 
things. If the seeing power is incapable, for example, 
of perceiving the planets covered by the clouds, that 

wou ld not be an evidence of defectiveness in the sight; 
likewise, if a non-existent thing is obscured by the 
absence of condition, the sempiternal power would not bring 
it into existence unless the cover of the absence of 
condition is removed, not because of a.defect in the 
sempiternal power, but because of the fact that the non- 
existent thing isstill impossible to exist (muba1 al- 
wujad). When the cover of non-existence is lifted from 
it, it becomes possible and necissated by the sempiternal 
power; just as it will be the case if the veil of clouds 
is removed and the Earth becomes ready to accept the 
light of the sun, 


Chapter XLVIIL 


"The Gefinition of thepsossible and the 


impossible things", 


The relation of an impossible thing in itself to 


the sempiternal power is like the relation of an object 
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of smell, for example, to the seeing eye (al-‘ayn al-mub- 
girah); the object of smell would never become visible 
not because of a defect. in the sense of sight but 
because of the fact that it is not an object of vision, 
The existence would not overflow from the sempiternal 
power onto the impossible thing not because of a defect 
in the Divine Power, but because of the fact that the 
impossible thing is not an object of power. The relation 
of a non-existent thing which is possible in itself (its 
essence), to the sempiternal power is like the relation 
of a visible thing which is covered to the sense of vision 
and when the cover is removed from it the perception power 
will perceive; likewise, the sempiternal power would 
bring into existence the non-existent thing which is pos- 
ssible in itself (by virtue of its essence) when its 
conditions are available; but as long as it needs a con= 
dition its existence is still impossible, not because it 
is in itself impossible but because the impossibility is 
due to another factor; the possible thing in itself is 
that whose conditions for existence are necessary, and 
the impossible thing in itself is that whose conditions 
for existence are impossible; one should think carefully 
about this matter and not oppose it with pedantry lest 


one's foot slip away when he is unaware, 


Chapter XLIX 


"The fact that something is impossible or 
possible in itself does not contradict its 


being dependent on the Necessary Being", 


The rationalists (speculative scholars) may say 
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that a possible thing draws its possibility from itself 
and an impossibie thing draws its impossibility by itself 
from itself; thus a feeble-minded person would imagine 
some erroneous concepts from these terms, and may make 
serious mistakes. How could the possibility of a possi- 
bie thing be drawn from its essence while its essence is 
not from itself, but emanates from another thing? If its 
essence is from another thing the possibility which is 
an attribute of it is more likely to be from outside it. 
The dependence of the described essence on their creator 
happens on one level, and the dependence of their subor= 
dinate attributes on Him happens on two levels. This is 
the judgement (rule) of the possible things concerning 
their possibility if they exist. As for the possible 
thing which has not been brought into existence, it has 
neither essence nor attributes, How can a cause be sought 
for it and its attributes since a cause should not be 
sought for a non-existent thing but only for an existent 
thing after its being non-existent? I have only mentioned 
this because of their (speculative scholars) statement 
“the possibility is an integral part of the possible 
thing" has a correct meaning, 


Since imaginations often err about this one should 
seek assistance from what IT have said by avoiding the 
lure of imagination. This in itself is the answer to 
their statement that the impossible is impossible by it- 
self; if the impossible thing does not have essence how 
can a cause be sought from its impossibility which is a 
subordinate attribute? If one says that the non-existent 


thing is non-existent by itself there will be a correct 
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meaning for it according to those who are firmly grounded 
‘in knowledge; it is,yhowever, not allowed to imagine an 
essence for a non-existent thing and then imagine also 
that a non-existent thing is something that exists for 
that essence; because non-existence means an attribute, 
and the attribute should not exist except after the exis- 
tence of a described thing. How can non-existence be 
brought into existence when the non-existent thing which 
is described by it does not exist? In this the imagina- 
tions of the feeble-minded often make much mistakes. How- 
ever, it is easy for the authoritative scholars to avoid 
similar errors. 


Chapter L 


"Why did God create the world at a particular 
time and not before or after that time?" 


The Heavens and the Earth emanated from the sem- 
piternal power. Before their existence there was neither 
"before" (qabl) nor "after" (ba‘d); thus it is not rele- 
vant to ask why they had been brought into existence 
before the time of their existence. The "before" and the 
"after" are two accidents of time (zaman), and time did 
not exist until after the existence of bodies (al-ajsam). 
Just as it is impossible to have "above" (fawg ) or “under" 
(taht) before the existence of the bodies because they 
are two accidents of space (makan), so it is also impos- 
-Sible to have "before" and "after" before the existence 
of bodies, because their existence depends on the exis- 


tence of time and space, and the existence of time is 
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dependent on the existence of motion; and motion in its 
existence depends on the existence of bodies; thus, time 
is the place of motion just as space is the place of the 
bodies. 


Chapter LI 


"To state that the world is eternal in time 
is sheer stupidity". 


The statement of whoever maintains that the world 
is eternal in time is sheer insanity (haws) and useless 
because should one ask him: what do you mean by the world? 
He might either say: by it, I mean all bodies, such as 
the heavens and the elements of which the world is com- 
posed (that is, water, earth, air, and fire) or, by it, 
I mean every existing thing except God Almighty. Accord- 
ing to this, all intellects, souls and bodies are in- 
cluded in the term "world". If he says: by the "world", 
I mean all possible existing things, or other things, 
then, according to this, most of the existing things which 
are subsumed in the term "world" do not depend for their 
existence on the existence of time; rather, their existence 
must necessarily precede it (time). How can one then say 
that the world is eternal in time when most of the existing 
things in the world have preceded time in existence? 


If he says: by the "world", I mean all bodies, it 
will also be impossible in this context to say that all 
bodies are eternal in time because this would mean that 


bodies had existed since the existence of time. Thus, 
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this would imply that time precedes the bodies in exis- 
tence and that is not correct; rather, the bodies pre= 
cede time in existence, and time comes into existence 
after the bodies even though it precedes them in level 


and essence. 


Should one argue that his statement that the world 
is eternal in time does not mean what we have mentioned, 
we shall say that we cannot understand his statement in 
a different way. We have discussed what we understand. 

As for his purpose,which we do not understand,we shall 
leave it to the blind man. It is therefore up to him to 
explain its meaning in the way he understands it; if it 
is really true,we will agree with him on that; but if not, 
we will discuss it to the best of our ability. . 


Chapter LIr 


"The Sufi point of view on the problem of the 
eternity and the contingency of the world”, 


The truth of this is to say that time has been 
in existence from the moment of the existence of motion, 
and one cannot say that motion has been in existence from 
the moment of the existence of time, because even if this 
can be true from a certain perspective,;it is a very wrong 
presentation. If this is impossible, how will it be 
possible then to say that bodies have been in existence 
at the very moment that time came into existence? For 
example, if bodies were non-existent on account of the 


lack of condition for them, and then they came into exis- 
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tence because of the presence of that condition, that 
would be possible; but neither "before "nor "after "existed 
before the existence of bodies, When they came into 
existence they only came as such without any difference 
in time. 


If one claims that bodies came into existence 
from the moment of the existence of the Truth (God) this 
would be a gross mistake, although it is the belief of 
majority of scholars who claimed to have excelled their 
predecessors and successors in the correct view~point. 


Other things that one must needs understand at 
this stage is that bodies do not in any way exist where 
God exists, neither in the present nor in the past... nor 
in the future. Whoever maintains that the Universe exists 
in the present, with God, is grossly mistaken in his view 
because with God no place or time can exist. He encom 
passes time, place and all other existent things. The 
preceding of His existence over all things is the same; 
His existence (necessariiy) precedes the existence of 
the Universe just as His existence precedes, for example, 
the existence of the form of these words written in this 
book without any difference whatsoever (in time). He 
who differentiates between them is still a victim of 
anthropomorphism, and to him God is not beyond time, just 
as He is not free of space in the point of view of the 
ordinary men who claim that He is a body like any tangi- 
ble object. Such a belief in God is totally remote from 
the real belief which the $UfI acquires at the beginning 


of his religious exercises and contemplation, 
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God, the most High, precedes the future in the 
same manner that He precedes the past without any diffe- 
rence (in time); this is a certainty to the $afI, but 
the scholars are necessarily unable to perceive this; if 
they were not unable to perceive this they would not have 
said that the first intellect is simultaneous in existence 
with the existence of God, just as they would never say, . 
for example, that the picture of these letters inscribed 
on this paper is simultaneous in existencsGed, the Truth, 
who is beyond such suppositions, and even from the suppo~ 
sitions of prophets and the protégés (al-mugarrabiin), 
Think of this thoroughly and thus your imperfect intellect 
will definitely acquire some of its meanings even though 
the understanding of what is really meant by it depends 
on the opening of the vision of the gnosis, whose posi« 
tion with regard” to the vision of the intellect is like 
the position of the embryo with regard, to the womb, nay, 
the position of the intellect compared to the eye that 
you see with a baby in the cradle. I shall give you 
further explanation at a more suitable place; perhaps the 
less mature people will sensé some of ite aroma’ (get 
some understanding of it). OS 


Chapter Liit 


"The sempiternity of God is ever present with 


His eternity without any difference (in time)". 
The truth is that God has existed in the past 


without anything existing with Him, and He is presently 
existing without anything existing with Him. His being 
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sempiternal is ever present with His being eternal with- 
out any difference (in time). it is not possible nor 
even conceivable that there is any other existence where 
His Majesty exists. It is inconceivable that bats can 
exist at any place where the power of the illumination 
of the sun prevails. Let this ordinary example suffice 
to you because of the inability of your weak intellect, 
and your pseudo knowledge (‘ilmuka al-muzakhraf); then 
strive your utmost haply so your weak intellect will be- 
nefit from it. But take care to avoid anthropomorphism, 


The existence of God is not transitory (zamaniy- 
yan) and thus one cannot rightly say that God has existed 
without anything existing with Him. It is not proper to say 
that He presently exists without anything existing with 
Him. Be very careful not to desire a full comprehension 
of what you understand through your intellect whose posi- 
tion concerning the perception of the existence of God 
is like the position of bats in relation to the percep= 
tion of the light of the sun, Either you must in no way 
pay attention to what is in this chapter or anything like 
it and receive it without refutation or acceptance, or 
you should preserve these words respectfully. Ask God 
Almighty to provide you with a vision which can perceive 
things like these, not through the media of words because 
that is impossible, but through the other aspect. 


If you perceive it through this aspect then, you 
should definitely know that there is no expression in 
existence that can convey the reality of what you have 


perceived better than what I have mentioned; then you 
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would also definitely know that whoever puts ideas like 
these in the terms already mentioned has committed a 
serious error. You should know that if we say that God 
has existed without anything existing with Him this will 
imply that He is an object of similitude; because the 
term "was" indicates the existence of an existent thing 
in the past; if we say that there was no existent thing 
with Him then how could time exist with Him (since we 
have stated that nothing was with Him)? If that is the 
case there will be no difference between our statement 
that He has existed with nothing existing with Him, and 
our statement that He presently exists with nothing exis-~- 
ting with Him, This is the most that can be said here, 
owing to the limitation of terms and expression, 


Chapter LIV 


"The sempiternity and the eternity of 


Necessary Being: a supplement", 


If an attic window (rawzanah ) inside you is open 
to the spiritual world you will witness the clarity of 
the situation in whatever you see during your journey to 
the spiritual world; thus you will do away with listening 
to its explanation. Perhaps you wish now to know the 
concept of the senmpiternity and the manner of flying to 
the spiritual world, the outwardness of which seems to 
be impossible. You should know that he who thinks that 
the sempiternity (al-azaliyah) is something in the past 
has committed a detestable mistake; this is an imagina- 
tion which prevails with many people. Wherever sempi- 
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ternity exists there will}feither the past nor the future 
because it encompasses the future in the same manner it 
encompasses the past without any difference in time, 

Any one who believes in the existence of any difference 
between them his intellect is still a captive in the hands 
of his imagination. The time of Adam is not closer to 
sempiternity than this time of ours. Nay, the relation 
of all times to sempiternity is the same. Perhaps the 
relation of it to all times, for example, is like the 
relation between the knowledge of all places; because 
knowledge cannot be described as being close to a place 
or far from it, rather its relation to all places is the 
same; it (the knowledge) exists every where, yet all 
places are empty of it. For anyone with rational know- 
ledge this is easy to understand. However, it is very 
difficult for those restricted by the limitation of the 
material world, those whose wondering vision in the spi- 
ritual world is yet to be opened. In the same manner the 
relation between sempiternity and all times in general 
ought to be held because it is with all times, and in 
every time, yet it encompasses all times, and its exis- 
tence precedes all times, and no time extends over it, 
just asa place does not extend over knowledge. If you 
understand these ideas you should know that in their ideal 
meanings there is no difference whatsoever between sempi- 
ternity and eternity; rather, if the existence of that 
meaning, with its relation to the past is considered, the 
term sempiternity will be borrowed for it, and if its 
existence with its relation to the future is considered 
the term eternity will be borrowed for it. There must 


be two different terms because of the difference in the 
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two relations; otherwise, creatures will go astray from 
the right path in understanding it. 


Now you should know. that when we say that God 
wished or wishes, God knew or knows, God could or can,it 
is for some necessity such as this, otherwise, since 
there is no past or future for Him, there will be no sense 
in establishing any difference in His action, be it con= 
nected with the past or with the future; certainly if 
the will is related to the past, they will say, He wished; 
if it is related to the future, they will say He will 
wish. This is the key to many secrets and great prob- 
lems. If this is the case, it will plainly be impossible 
for a novice to reach the ma‘na of sempiternity through 
knowledge; certainly it is possible for him to perceive 
its concepts through knowledge, but the perception of the 
concepts of something is one thing and the arrival at 
it is ancther matter. We have only said that it is im- 
possible to reach it by means of knowledge because the 
one who devotes his time to this quest is still in the 
shackle of time, and there will be no arrival at the 


sempiternity except after being released from this shackle, 


Chapter LV 


“The continuity of existent things in eistence 
implies a continuity in the process of crea= 


tion (al-ijada)". 


You should know that the shining of the light of 
the sun on the Earth necessitates a special relation 
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between the Earth and the Sun; if that relation were nega- 
ted the readiness of the Earth to receive the light of 
the sun would be negated also. On the other hand,if this 
relation continues between them, the acceptance of the 
earth for the light of the ain would continue, The accep- 
tance continues as long as this relation continues, At 
any breath (whenever ) this relation exists the acceptance 
will exist; and also at any moment when this relation is 
negated the acceptance will be negated accordingly. Then 
if this relation continues in repeated manners (£T_anfas: 
muta ‘addidah), the acceptance will in one and the same 
manner also continue in those moments; thus the less 
mature people, for example, will think that the rays which 
exist at each moment are the same rays which exist at the 
moment which comes before or after it; however, according 
to the gnostics who see the light of God, this view is 
wrong. Nay, the rays which exist at each moment necessi- 
tate the relation which exists at that moment, and the 
relations which exist in those moments are necessarily 
variable.1l 


For the same reason, it is also possible to give 
judgements on one of these relations which are not per- 
missible to be used as judgements on other relations; for 
example, as one may say that the relation of so and so 
is simultaneous in existence with the motion of so and so, 
and the relation which comes after it is not simultaneous 
in existence with that motion, and by this the difference 
between the two relations will definitely be realized, 
Since those relations were different,the acceptance at 


each moment will necessitate another relation independent 
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and distinctive in itself. You should know that the rays 
which exist in a specific moment is not the one which 
existed before or after it, not even for one moment, Indeed, 
Since these various relations are one in the sense that 
they necessitate the acceptance in the same manner, some 
feeble-minded people will believe that the rays which 
exist at this moment are the same rays which exist at the 
moment seen before or after it; just as the one who sees 
Zayd, ‘Amr and Bakr as one person in the concept of human- 
ness and that each of them is his companion himself, one 
should realize this because it will be needed as an ordi- 
nary example in the following chapter, and a great prin- 
ciple will be built on it. 


Chapter LVL 


"Continuation of the preceding Chapter", 


There is no doubt that the shining upon a non« 
existent thing of the light of existence will require a 
specific relation between it and the sempiternal power ; 
if this relation continues then the acceptance by the 
non-existent thing of the illumination of the light of 
the power will continue, but if the relation were nega- 
ted the acceptance would be negated also; however, the 
acceptance will continue as long as the relation conti= 
nues. The acceptance at each moment necessitates the 
relation which exists at that very moment; thus the re- 
lations are variable, and therefore the acceptance 
which is in this moment, for example, is not the accep- 


tance which is in that moment, Though the acceptance 
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at various moments resembles each other,that is because 
of the similarity of the variable relations, and their 
unity in the concept of necessitating the. acceptance, 

If you sée something that has existed for many years: in 
the same manner. that is due to the continuity of the 
relation which necessitates the existence in those years, 
moment after moment (nafasan ba'd nafasin). You should 
be certain that the existence at every moment necessi- 
tates the relation which exists in that moment itself, 
the existence of the Heavens, the Earth and all existent 
things that you see in this moment, is different from the 
existence which you will see after or which you have seen 
beforee Indeed,since the variable relations which neces-. 
Sitate the existence of existent things arethe same, in 
the sense that each relation necessitates existence, all 
predecessors were in error except those whom God wished 


to save, and those are indeed very few. 


This chapter is extremely ambiguous, very diffi- 
cult to tackle, hard to comprehend and inaccessible to 
the understanding, and the feet often Slip in such a 
problem; it is not conceivable for the intellect to per- 
ceive this except through’ constant meditation, suffi- 
cient study, through research with great intelligence 
and far-reaching effort. Indeed, the garfl however can 
conceive it at first glance, through the vision of gno- 
sis (al-ma‘rifah) without any effort, 


To understand this chapter any rational being who — 


seeks assistance from the light of the lamp in which 


another existence is renewed in every instance, will find 
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it easy to perceive. Children believe that the light of 
the lamp which they see burning in the same nianner is one 
thing, but scholars definitely know that its form is re- 
newed at every moment into another, and this is the way 
the gifts look at every existent thing except God. Per= 
haps your intellect will understand something like this 
if you think constantly of it, and focus your mind on it, 
but generally this door is closed to the intellect. 


Chapter LVII 


"The emanation of multiple existent things 
from the One", 


You should know that God has been in existence 
without anything existing with Him, and that it can never 
be conceived that there can be anything existing with 
Him since there is nothing that can be imagined as exis-~ 
ting together with the existence of God, and nothing 
exists beside God. Yet He exists with everything; had 
it not been for His togetherness (ma ‘iyyatuhu ) with every 
thing no existent thing would remain in existence. The 
existent things, in their emanation from Him, are in 
hierarchy (labh& tartib), some of them precede others,for 
example, the simple (al-mufrad),and others follow them, 
such as the composite (al-murakkab)., This can only be 
true when considered from the intellectual point of view; 
but it is false when considered from the mystical point 
of view. The intellect will in no way perceive the real- 

1 doy» of this. So when confronted with a problem like this 
it will consider it thoroughly and reject it violently 
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(the intellect is furious and in a state of revolt when 

it hears anything like this) and says: How can one thing 

be true and false at the same time? So one has to counter- 
act its violent rejection with this ordinary example; if it 
is satisfied with it, ail well and good, but if it is not, 
one has to be careful not to repudiate this ordinary example 


as long as one is still a captive in the domain of intellect, 
and is imprisoned in its confines, 


The ordinary example is as follows: if a child 
issues a judgment on two persons saying that one of them 
is nearer to him than the other and is told by some mature 
scholar that his judgment is correct only if he is con- 
sidering the matter by sense-perception, then he is cor- 
rect; however, if he is considering the matter in an in- 
tellectual perception, he will know that his judgment is 
wrong because the nearest thing in the view of sense~per=- 
ception is the farthest thing from the viewpoint of the 
intellect (sense-perception and rationalism being two dif- 
ferent points of view. Therefore, the statement is correct, 
and the view of the child is also correct from the point of 
view of an intelligent person. However, his refutation of 
the intelligent man's claim is wrong despite the fact that 
this refutation is necessary for him (the child), for he 
is incapable of understanding anything other than it, 
and the way of making him understand is closed to the 
intelligent man. Therefore, the emanation of existing 
things from the sempiternal power must be explained in 
such a way that it is impossible for the intellect to 
perceive it, even if that way is wrong from the mystic 
point of view. The speculative scholars have dwelt much 
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on this explanation but. -their conclusion in this matter 
is based on their false assumptions, 


As it appears to our intellect, the truth of this 
is to say that existence emanates from God Almighty and 
overflows onto the first existent thing which is the near- 
est angel to Him, and the nearest of all existent things 
(to Him) according to the intellect; it seems that the 
spirit (al-rib) which is mentioned in His. holy statement, 
"Upon the day when the Spirit and the Angels stand in 
ranks" (78.38), is an expression of it (that is, the first 
existent thing). The existence of this Rib was a condi- 
tion by which another thing was ready to accept the light 
of the sempiternal power 7 and the readiness of that 
thing on condition of the existence of Rab is like the 
readiness of RGh without condition. Then the existence 
of this second thing becomes the condition for the exis- 
tence of a third thing; it can also be the condition for 
the existence of two things: third and fourth, But 
feeble minds have no way of understanding the reality 
of this matter as it ought to be except that they can . 
perceive the possibility of the two aspects already re- 
ferred to; that is to say that the existence of the second 
thing is possible to be the condition of the existence 
of two things just as it is possible to be the condition 
of the existence of one thing. This means that with 
regard to its essence alone it is a condition of one 
thing but with regard. to its essence together with Rob 
it is a condition of other thing; both the two aspects: 
are conceivabis. This portion, concerning the manner of 


the emanation of numerous existent things from the One, 
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the Truth,is sufficient for youe Verily if it is possi- 
ble for the second to be the condition of two things, it 
would also be possible for every one of them to be the 


condition for the existence of the third and fourth exis=- 
. 2 
tent things, 


Chapter LVIIT 


"What comes between the Necessary Being 
and the first Heaven", 


To judge that nothing exists between the Necessa- 
ry Being, the Truth and the fiist Heaven except three 
Angels, one of them being spiritual and the other two 
being cherubs. (karubian), is a wrong assumption. Maybe 
there are more than a thousand intermediaries between -Him 
and the first Heaven; nay, this is the truth according 
to the gnostics, Indeed, when the scholars in their 
ascension to the first intermediary failed to prove the 
motion of the first Heaven by any means other than these 
three angels, they certainly did not seek any thing in 
their descension, but only these three, This is certainly 
a presupposition which no one is permitted to maintain 
in the field of speculative Sciences. Our judgement that 
there are many intermediaries between the Necessary Being 
and the first Heaven is true and correct, and the gnostics 
do realize it not by means of deductive method but by - 
another method, because if it were through the deductive 
method it would have been pessible to mention its; but 
since it depends on the opening of the vision of the 


gnosis within the heart , it is not possible to be mentioned, 
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However, since its possibility is conceivable, a great 
deal of attention is drawn to it. Of the things that 
assist the intellect to believe this, is its constant 
observation of the planets which exist on the eighth 
Heaven which the scholars call the "Throne." 


Chapter LIX 


"The realization of the Gnosis through 
experience is like the intellect's re- 


alization of the necessary knowledge," 


Every existent thing whose existence is per- 
manent is always being recreated through the Everlasting 
and Self-subsisting One; and at every moment another ex- 
istence similar to that before it, is being renewed; the 
gnostics have clearly realized this (yushahidiéna dha@lika) 
but it is impossible, however, for scholars to perceive 
it. Think constantly about what I have mentioned before; 
then perhaps the reality of this matter will be revealed 
to you; may God Aimighty absolve me from any calamity in 
mentioning it, and may He also absolve those who look 
into it. May He alse make the benefit which creatures 
draw from it outbalance the damage (it may deo), May God 
bestow His mercy on any servant of His who looks into it 
(this book) with the vision of al-marifah, who strives 
hard to understand it, who abandons fanaticism, surveil- 
lance against others (muragabat al-jawanib) and disimu- 
lation (al-mudahanah) in defending his school of thought 
against others; nay, he should be motivated to read 
it or to look into it for no other reason than seeking 
after the truth by means of certitude; because the 
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happiness of the sul depends on it. These concepts that 
I have mentioned in these chapters are discovered by ex=- 
perience in a manner which is not less obvious than the 
. manner in which the intellect discovers a priori know~ 
ledge, only that it is impossible to explain those con- 
cepts by these terms. However, it is true and beyond 
doubt that whoever knows God Almighty his tongue becomes 
languid, that is to say that he will not find suitable 
words to express the real conc 


anwvTt 
were we. 


hs has experienced 
to people's minds, 


Chapter LX 


"The hierarchy of existent things and their 
multiplicity from the point of view of both 
the scholar and the $ufi", 


Those who see things through the eye of P8tellect 
will see hierarchy in the essence of existent things; they 
will see that some of these things are by necessity near=- 
er to the First ,the Truth (God),than others; and it will 
be inconceivable to them that it could be otherwise. They 
see that the source of existence is one and that the exis- 
tent things which emanate from Him are many; certainly, 
they must need waste their energy by trying to explain 
the manner of the emanation of multiple things from one 
Simple Being. As for those who see through the eye of 
aiuma‘ritan they will by no means see any hierarchy for 
the existent things nor will they see any of those things 
nearer to God than the others; rather they will see His 


essence simultaneous (musawigah ) with every existent thing 
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just as (in the same manner) it is simultaneous with 

the first being from the view of the scholars, without any 
difference. As long as one has not reached such a stage 
the meaning of God's statement would not be clear to him 
"Tt is God who sustains the heavens and the earth, lest 
they cease to exist and if they should cease to exist, 
none would sustain them after Him" (35.41); also he 

would not understand the meaning of His statement "Whither- 
soever ye turn there is the face of God" (2.116); rather, 
from listening to the verses like these, he will only 
attain the sounds of the letters and the words. 


Then the people of al-ma‘rifah do not see His 
simultaneity with the existent things as the scholars 
see it with the first intellect; rather they see the 
source of existent things as many, while seeing all ex- 
istent things like a mote in relation to His greatness. 
He who looks at God Almighty and at His actions through 
this vision, will not need to know the nature of the 
emanation of the many from the One; thus all that was 
said in this context will be useless to him, and he can 
dispense with it. You should make some effort to believe 
in the existence of an eye inside the human being (the 
eye) whose discoveries (mudrakatuha) when it is open, be- 
long to the kind of what has been referred to in our 
statement that the sempiternal Being is simultaneous in. 
existence with the existence of every existent being. The 
intellect is incapable of perceiving that; it inevitably 
sees some things nearer to the Everlasting One and the 
Self-subsisting Being than others. 
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Whenever you perceive something which is im- 
possible for you to explain except by expressing it 
through the understanding of a gnostic, which is the 
subject matter of this chapter, you should certainly 
know that the eye of gnosis is opened in your heart; 
thereafter all your acquired knowledge will become the 
seeds of the fruit of gnosis. 


Chapter LXI 


"The difference between rational know- 
ledge (al-‘ilm) and gnosis (al-ma‘rifah)," 


Perhaps your soul will desire to understand 
the difference between rational knowledge and gnosis; then 
you should know that every concept which is possible to 
be expressed univocally to the extent that if a teacher 
explains it to his student once or twice or more, in 
univocal expression, the student becomes equal to him in 
the knowledge of that concept, then that concept belongs 
to rational knowledge. But any concept which cannot be 
explained by any expression except by equivocal words 
must belong to Gnosis, This is the term I use in this 
book; and it is the way of expression which is predominant 
ameng the people of the hearts (the gifis), The term 
film may be used to mean Gnosis in the Qur’an; for 
example, God, the most High, says: "Nay, rather it is 
Signs, clear signs in the hearts of those endowed with 
knowledge" (29.49); and also "God bears witness that 
there is no (other) god but He, and the angels, and 


men possessed of knowledge (bear witness also)" (3.18); and 
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"And whom we had taught knowledge proceeding from Us" 
(18.66). Divine knowledge can never be expressed by uni- 
vocal terms; for this reason, when Moses ‘wanted to acquire 
them from al-Khagir” through study, al-Khagir adamantly 
refused and said to him: "If thou wouid follow me, ask 

me no question about anything until I have spoken to you 
concerning it" (18.70). That is until the eye of gnosis 
is opened ir your heart, then you will be certain of what 
you have previously seen, On the other hand you will 
have no means of perceiving these realities before the 
opening of that eye except by means: of interpretation 

as al-Khadgir said to Moses when the former decided to part 
with him, "Now I will tell thee the interpretation of 
those things over which thou couldst not bear patiently" 
(18.79). If Moses were patient until the time of the 
opening of the eye of Gnosis,al-Khadir would have spoken 
to him concerning what he was anxious to know, which will 
mean his seeing the reality of the explanation to such 
an extent that there would be no need for interpretation. 
For this reason, the Prophet, may God bestow blessing 
and peace upon him, said: "May God bestow His mercy upon 
my brother Moses, for if he were patient with al-Khadgir 
he would have seen many wonders". 2 Considered literally 
this tradition may imply a disapproval of Moses! conduct 


with al-iKhagir. 
Chapter  LxXIT 


"Gnoses: are knowledge gained through 
divine inspiration whose reality cannot be 


understood through equivocal expressions", 
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The Prophets' knowledge are acquired by in=~ 
spiration; whoever acquires his knowledge from books 
and teachers is not, insofar as his knowledge is con~ 
cerned, among the inheritors of the Prophets, except 
if one were to expand the meaning of the term "heritage" 
(mfirath). A Prophet's knowledge is acquired not from any 
source, but from God Himself, the most Glorious, as He 
says, "And thy Lord is most bountiful; it is He Who 
taught by the pen, taught man what he knew not" (96.4+5). 
You should never think that the teaching of God is ex- 
clusively possessed by the prophets only. God says, "So, 
fear Ged; for it is God that teaches you" (2.182), 
Whoever in his devotion attains the real piety must have 
been taught by God what he knew not, and he will be with 
Him as He says, "God is with those who restrain themselves 
and those who are good doers" (16.128), 


No one will understand the realities of such 
knowledge if they are expressed in equivocal terms, except 
those who acquire their meaning by experiencing ‘the 
teaching of God. For this reason God Almighty says: "And 
those parables We set for the people, but none understands 
them save those who know" (29.43). He who did not stuay 
the Qur’an from God Almighty directly is not among those 
who know and who are referred to in the Qur’dn "but none 
understands them save those who know®; this, in an ordi- 
nary example, is like the speech of lovers concerning 
union and separation and other Symptoms of love and every- 
thing connected with it. When the ears hear the speech 
of lovers they will not understand its meaning in the 


real sense; only those understand who have themselves 
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experienced love. This is the meaning of the statement 

of ai-Junaya’, may God be pleased with him, "Our speech 

is an allusion". It is inconceivable to find a gnostic 
who would express himself otherwise. He who tries to 
interpret the meaning of mystics rationally and intellect- 


ually will greatly be mistaken (zallat gadamuhu). 


May God bestow His mercy on Abi al-‘Abbds Ibn 
Surayj-who, when asked by one of his pupils about what = 
al-Junayd says, said: "We do not know the symbols of those 
people (the gifis), nevertheless, there is light in al- 
Junayd's speech", Ibn Surayj was likely one of the people 
of "taste" (the mystics) because this statement of his 
suggests that; but he was engrossed with rational know- 


ledge. There are many people like him among the scholars 
(the ‘Ulama’ ). 


Chapter  LXIII 


"The classifications of Rational Knowledge", . 


intellectual problems are somehow classified into 
those with two aspects and those with three aspects. Those 
matters which have three aspects may be thought of as 
belonging to the Gnosis not to the knowledge; however, 
this is a wrong presumption and I have written this chap- 
ter so that you may rid yourself of such presumptions. 
As for the first category,that of the two aspects, one 
of which is based on the instruction of a teacher who is 
the guide, and the other of which is related to the under- 


standing of a student who is searching for guidance, it 
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is exemplified in the science of grammar, medicine, mathe= 
matics and other branches of knowledge. As for the second 
category which is the one with three aspects, one of its 
aspects is related to the instruction of the teacher, the 
second is related to the understanding of the student, 

and the third is related to the student's experience. This 
is the law governing most of the problems related to the 
attributes as well as those related to the states of the 
soul (abkam al-nafs), such as the judgement that the soul 
has been in existence before the existence of the body 
and the judgement on the states of the soul after death, 
Such problems are very difficult for the intellect to 
understand, especially the reality of the attributes of 
the sempiternal knowledge, and the manner in which it -- 
encompasses all particulars, the attributes of the sempi- 
ternal power, the reality of the concept of creation in 
respect to God, the nature of the concept of the sempi- 
ternal volition (mashi’ ah) and the difference between it 
and the "Will" (al-irddah). Most erudite scholars claim 
to have understood the concept of these attributes, but 


their understanding of them is sheer anthropomorphism, 


1 


Chapter LXIV 


"The exposition of the best means of acquiring 
Gnosis (al-ma‘rifah)", 


Perhaps the best that a student of such problems 
referred to above. could do is that he should avoid over=- 
memorizing those terms mentioned in the different books 


because to over-memorize them will only confuse him, 
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The search for reality from transmitted metaphorical, 
equivocal and doubtful terms is an extremely difficult 
venture. Thus the student must needs restrict himself 

to few words which he picks from scholars and from books 
of authoritative successors and not from the predecessors, 
When he has memorized them he should then divert his 
attention entirely to the constant meditation of them, 
Thereafter he should abandon perusing old books until 

his teacher refers them to him, 


Chapter LXV 


"Continuation of the preceding chapter", 


When those in search of the Truth have memorized 
what is possible for them to understand they must needs 
ponder carefully about what they have memorized from 
those problems and must as much as possible associate 
with distinguished scholars whenever they find them and 
get engaged in their services, Also they must give them 
accounts of all thoughts that occur to them concerning 
those problems, They should seek assistance in perceiving 
those realities by purifying their hearts, haply so they 
will perceive them by themselves. The perfect man who 
has arrived at the ultimate goal has no power to carry 
any seeker (a1-Jalib) through to his sweet water-place 
(mashrabahu al-‘adhb) unless he (the seeker) is capable 
of reaching it (the ultimate goal) by himself; the only thing 
he can do is to guide him in the manner and rules of 
devotion (al-sultk),. If he follows his instruction about 
the guidance he will generally not be deprived of reaching 
the ultimate goal if he is one of those destined to reach it. 
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Chapter LXVI 


"The best help for the purification of the 


heart is to associate with the mystics." 


To be in the company of the people of taste 
(the mystics) , to associate with them and to serve 
them from the bottom of one's heart, are excellent help 
for the one who is in search of purifying his heart. 
By the people of taste I mean those people who have 
purified their hearts from vicious morals until much ef 
God's grace, which is impossible to express in words, has 
overflowed them; they are the people whose associates will 
never be distressed with them. It is very rare not te 


find them at any place (that is, they are everywhere). 


Chapter LXVII 


"The ultimate happiness of the disciple." 


The real happiness of the disciple is to devote 
himself with all his spirit and heart to the service of 
one of those who have already reached the ultimate geal, 
who have been annihilated in God and who are in contem- 
plation of Him. Thus, if he spends his life in his 
service, God will re-animate him in a comfortable life, 
which the scholars know nothing about except the form 
(picture) and the name. However, as far as the reality 
of its concepts and its essence (musammaha) are concerned, 
they are not available to any one except those people who 
are gradually fed from the milk of divine grace under 
divine guidance, 
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Chapter  LXVIII 


*The benefits derived from serving the 
Sufi shaykh", 


If the sempiternal grace had not held my hand and 
Oe me into the service of one of the great Sufi 
shaykh’, it would have been inconceivable that I could 
have been rid of those errors which have been deeply 
rooted in my heart as a result of my involvement with 
rational knowledge, nor would I have also benefited from 
serving the shaykh, .al-Imam Ahmad al-Ghazali , may God 
be pleased with him. Because had it not been for my close 
attachment to the door-step of that shaykh, there would 
have been gradually piled up in my heart some objectionable 
attributes which are really impossible to get rid of,as 
I witness in the case of most of those who are imprisoned 
by fate in the confines of rational knowledge and reason, 
whose bladder (hawsalatuhu ) is too narrow to accommodate 
belief in any thing beyond observable things, let alone 
the ambiguous hidden things. God Almighty is the one to 
be praised for bestowing on me abundance of grace which 
I cannot count and which I do not deserve. On Him I 
depend and in Him lies my trust and hope to fulfill those 
blessings, 


Chapter  LxXiIx 


"The distinction between a perfect Sufi shaykh 
and a shaykh who claims perfection", 


Perhaps you would ask:how can a disciple discover 
such a shaykh? How will it be possible for a beginner 
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to follow up and know a perfect (al-muntahi ) shaykh? 

A novice should not estimate those who have arrived at 
the ultimate goal by his own reasoning, neither should 

he imitate any one merely because of the person's claims. 
How can he know, for example, such or such a person is 

a pretender and that there is no base for his claim, or 
that he is a perfect man who has reached the ultimate 
goal and who has reached a standard where he can be 
followed? You should know that this is a problem the 
answer to which no one can successfully find because 
every disciple is destined by the causes of what is de- 
creed for him to such an extent that he would find no 
way out of them (the causes), Every disciple is gripped 
by the quest in the same manner that his fortune is 
decreed for him to an extent that he will find it very easy 
to get someone who guides him onto the right way. Since 
the quest of a disciple and his guide are given to him in 
the same manner that his knowledge was decreed to him in 


sempiternity, it is also the same here without any difference, 


Chapter  LxXx 


"Continuation of the preceding chapter," 


If you ask whether there is any sign by which a 
pretender can be distinguished from the true person, who 
has reached (the ultimate goal), I would say that the 
signs are very many, but very difficult to explain; and 
it is highly impossible to understand all of them. As for 
a sign which includes both the thesis and the anti-thesis, i+ 


is almost impossible to find. Moreover, I have no knowledge 
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of its possible existence, You Should strive hard in 

your quest, for this will solve all your problems and will 
hold you by the arm and guide you in any dismal quandary; 
it will rescue you from every terrible mishap, and save you 
from every catastrophic disaster, He who has not "tasted" 
would not know; he who has not experiencel would never be- 
nefit from the experience of others; he who has not eaten 
would not be satisfied by conversing with the one'who has 
eaten, and he who has not drunk his thirst will not be 
quenched by the speech of the one who has drunk, 


Chapter LXxI 


"The conceit of the ‘Ulama’ and their contempt 
for submission to the leadership of the 
people of gnosis," 


Be careful not to be deluded by your knowledge, 
to get engaged in gufr devotion without having a leader 
to lead you in the path, If you do aught you will go 
astray without realizing it, and you will be like the 
artisan who is very skillful in his craft, who pre-oc- 
cupies himself with the study of rational kmowledge: and 
tries to acquire it by himslef, disdaining to follow any 
speculative scholar while having no basis for his re- 
fusal, except vanity which is the result of his skill in 
his craft, 


Among the errors which predominate the people of 


Speculative knowledge is that when they intend to embark 
on a mystical path, they believe that they can dispense with 
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the one who knows the perils of the road and who can 
guide them in every step; it is very rare to see any 
speculative thinker or ascholar who is not without this 
vanity, which is the result of their disdain of following 
the mystics; because it is very improbable for a scholar 
who sees perfection in his scholarly achievement to re- 
cognize another person who is ignorant in his field as 
superior to him. This, however, is due to his mistaken 
presumption that the real perfection is to be found only 
in those matters he has already learnt; thus he will not 
know anything beyond that, 


I swear by God other than whom there is no god 
but Him; I swear a true and an honourable oath that even 
if a scholar is dedicated to the service of a gufi shaykh, 
so long as he differentiates himself from the ignorant 
among his companions in respect to their need of both him- 
self and them to the shaykh, he is still wasting his time 
and he does not aim at his goal. You will in no way 
understand these concepts unless you become one of those 
who belong to them by experience; if you think that you 
will ariive at these concepts before having the experience, 
you are still an object of laughter for the satan. The 
following verse is said about people like you: 


When the satan saw his head, 
It greeted him and said; 
I redeem one who will not be safe, 


Chapter LXXII 


"The priority of God to existent things is 
not temporal, rather it is a priority of level 


and Essence," 
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You should know that these chapters which are 
inserted in this discussion are of great benefit, but 
only to a limited number of people. Those who are self< 
conceited by their intellect and knowledge will not be 
impressed by them, and thus will not benefit from them; 
therefore, since the mention of these chapters is only 
accidentalyit is better that I confine myself to what I 
have already mentioned and say: It is obvious that the 
statement that the world is eternal in time is sheer 
foolishness; and its construction is totally wrong. How~ 
ever, the opponent might say afterwards, "suppose I were 
to believe that claim in respect to the Heaven and the 
Earth, then what would you say about the first existent 
thing? Was its existence simultaneous with the existence 
of the creator, the Almighty"? If you Say yes, you will 
establish an eternal aparte ante with Him and if you say 
no, then let us suppose a discussion about it and say: 
If it (the first existent thing ) were non-existent and 
then it was brought into existenceswhy did it not exist 
before that time while the cause in its entirety was .. 
already existent? Also, when it came into existence was 
there a cause for it or not? If you say no, this would 
be impossible because this would necessitate the happen~ 
ing of a contingent without a cause; and if you say yes, 
then there appears a cause; then one would Say that the 
appearance of a non-existent cause which continued in 
non-existence in the same manner and thereafter its exis~ 
tence appears is impossible, because its appearance in 
the essence of the Necessary Being is impossible; and 
there is no existent thing whose existence can be esta= 


blished as a condition (for a thing ) except the Necessary 
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Being as you yourself have said in respect to an existent 


thing which was braQught into existence from non-existente. 


You should know that "before" and "after” came 
into existence after the existence of time. There was 
nothing at that time except the priority of the essence 
and that of the level. Even our statement "at that time" 
is equivocal because it implies the existence of time. | 
The priority of level and the essence between the Neces- 
sary Being by Himself and the existent things, which are 
originated from Him have no limit or end. Thus, no state- 
ment is more correct than our own that God has been in 
existence prior to the first existent thing, in an infinite 
priority; perhaps the reality of the statement of the Pro- 
phet, may God bestow peace and blessing upon him, will 
now be clear to you: "God created the spirits two million 
years before He created the bodies." The reason why he 
estimated that priority by a limited period of time is a 
great secret. The way from every possible thing to every 
possible thing is finite whereas the way from every possi- 
ble thing to the Necessary Being is infinite. S%therwise 
it would have been necessary for a finite thing to be more 
than an infinite thing; and this is impossible. These 
questions belong to the primary knowledge (al-a-wwaliydt) 
which are perceived by the eye of gnosis, and the way 
to perceive it is closed to the aye of the intellect. One 
should never hope to perceive it through the rational 


knowledge and the method derived from it. 
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Chapter LXXIIT 


"Nothing exists with God nor does anything 
exist without Him", 


It is therefore realized from this that there is 
no existent thing in existence whose existence is simul- 
taneous with the existence of the Necessary Being; fur- 
thermore, the existence of such a thing is inconceivable, 
Neither the existence of the first existent thing nor the 
existence of others is simultaneous with the existence 
of the Necessary Being. Nevertheless the existence of 
the Necessary Being is musawiq with the existence of every 
thing. His simultaneity with what is yet to exist when 
it comes into existence is like His simultaneity with 
the first existent thing without any difference (in time). 
This is the right answer. You should know that when a 
mystic looks into things with the eye of Gnosis he per=- 
ceives the correct meaning of our statement that the exis<- 
tence of the Necessary Being is simultaneous with the 
existence of every existent thing; but reason and know= 
ledge are very much affected by their inability to per= 
ceive this fact. 


At this point a gnostic would Say that God exists along 
with everything, yet His existence is prior to everything, 
a priority which has no limit. He will also say that 
there is nothing in existence which either exists with 
God or after (without) God, and also that nothing with such 
an attribute can be imagined to exist. Be careful not 
to refute our statement that nothing exists with God or 
after God, lest you will be like a blind man who neither 


perceives colours nor believes in their existence, 
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This is real and true; and it is even clearer and more 
obvious to the eye of gnosis than the primary knowledge 
is to the intellect. You should know that the intellect 
may perceive a correct meaning of our statement that God 
is simultaneous with every thing and yet He is prior to 
everything; but that meaning is entirely different from 
what is perceived by the eye of gnosis. As for our 
statement that nothing exists with God nor does anything 
exist after Him, it is one of those things whose meanings 
are not in any way possible for the intellect to perceive, 
Any exaggeration (excess ) in explaining these problems 
will only make them more difficult for the reason to un= 
derstand; it is therefore better to be precise and to be 
confined to the few explanations already mentioned. A 
student should contemplate the following chapter because 
it is like a seed to that which has preceded it; thus he 
may some day pluck its fruit. 


Chapter LXXIV 


"The proximity (al-qurb ) and the distance 
(al-bu‘d) are divided into three cate- 
gories: sensory (al-bissf), intellectual 
(al-‘aqli) and spiritual (al-rapy)." 


Proximity and the distance are in three categories; 
the first category is to be found in time and space, as 
one may say that the moon is nearer to us than the sun, 
and that the time of the Prophet, may God bestow blessing 
and peace on him, is nearer to our time than the time 


of Adam, may God bestow blessing and peace upon him, 
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The second category is intellectual proximity; with the 
availability of this proximity: the importance of the 
proximity of time and space will be negated; thus, one 
may” say that al- Shafi ‘fT, for example, is nearer to the 
greatest bliever, Abi Bakr, than Abi: Jahl, even though 
he (Aba Bakr) is nearer to Ab& Jahl in time and space 
than al=-Shafi‘i., Any two things, on of which is described 
as being near to or far from the other in respect of time 
and space, are in no way possible to be described with 
intellectual proximity or distance, except when similar 
terms are employed and linguistic usage are expanded, 
because it is not: right te say that the concept by which 
al-Shafi‘i was nearer to Abii Bakr than ethers. is his prox- 
imity to the Heavens and the Earth or his distance from 
them; because such a concept: is not among those over 
which Heaven or Earth extends, Thence, you must needs 
understand that non of those things described by the 
proximity of time and space has any relation to God Al- 
mighty insofar as proximity and distance are concerned. 
For this. reason the Prophet said, narrating from his Lord: 
"Neither my heaven nor my eae can comprise m, but the 
heart of my servant, the humble and gentle believer, does 
comprisem", | 
The third. category is the proximity which the mystics 
perceive and which is in no way possible for thescholars 
to perceive. Of the rules acquired from'this gnosis is 
the statement of a mystic that the nearness of God Al- 
mighty to all things is the same; and there is no 
difference whatsoever in it. The relation of bodies and 


spirit to Him are equel and the same. So, we say that 
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the existence of God is simultaneous with the existence 

of every existent thing; there is no difference whatse- 
ever in God's simultaneity with existent things, “You 
should know that what we have described concerning proxi- 
mity and distance in the first category is corréct in 
relation to the sense of vision and that what we described 
in the second category is correct in relation to the in-= 
sight (vision) of the intellect, and that what we described 
in the third category is correct in relation to the-in- 
tuition (insight) of a mystic. What is in the second 
category is the knowledge of certitude and what is in the 
third category is of the essence of certitude; as for real 
(absolute ) certitude I have not yet reached it nor have 

I discovered it on my way; yet I believe in it in the 

same manner the blind man believes in colours! As it is 
impossible for the one who only believes in tangible things 
to perceive the concept of the proximity and distance which 
are referred to in the second category so also it is im- 
possible for the one who believes only in intellectual 
knowledge to perceive the reality of the proximity and the 
distance referred to in the third category. You should 
strive hard to believe it in the same manner you believe 

in the existence of the unseen world {al-ghayb). "Haply 
God may bring about some new situation then after" (65.1). 


Chapter _LXxv 
"The reality of the day of Judgement," 


Perhaps you would exclaim: How far are you still 


from your statement that these chapters comprise the 
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knowledge of God and His attributes, of His Prophet and of 
the Last Day? You have dwelt too much on the discussion 
of the knowledge of God, His attributes and the stage 
beyond the intellect; on which depends the belief in 
prophecy? As for the knowledge of the Last Day you did 
not treat it in any manner,nor did you write a chapter 
concerning its meaning; why is it that you have not yet 
discussed anything about the states of the sul and the 
reality of its stages in the realms of both material and 
spiritual world (al-mulk wa al-malakit), 


First of all you should know that the Last Day 
is not like these days of ours, which are recognised by 
the rising of the sun; because the sun (itself) will be 
rolled up on the day of judgement, It is only expressed 
as "Last Day" owing to the limitation of the expression; 
as the Prophet has explained when he said: "Verily, time 
has turned around (changed) and become like the day on 
which God created Heaven and Earth"? and as it is also 
expressed in the Qur’adn where it is said: "Your Lord is 
God who created the Heavens and the Earth in six days" 
(7.58). Unless the Earth is changed to something other 
than the Earth and the Heavens into something else, it 
will be impossible for a traveller (al-s&lik) to arrive 
at the day of judgement. If you understand that, you 
should know that the human soul has many stages which are 
almost beyond limit and confinement. So long as the soul 
is in some particular stages one would say that the soul 
is in this world; and so long as the soul is in some other 
particular stages one would Say that it is in the grave— 


yard; the grave is the first post of the Hereafter; as 
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long as it is in some other particular stages it would 
be said that it is in the courtyard of the day of judge- 
ment and as long as it is in other particular stages it 


would be said that it is in the Hereafter, 


Chapter LXXVI 


"The prior existence of the soul to the body 
and the soul's immortality after separating 
from the body", 


You should know that the human intellect does not 
perceive anything concerning the reality of the oul 
except what is necessary to exist.when one contemplates 
on the body and its accidents, such as its being able 
to perceive and its being the "agent" of movement (mubar- 
rikah); all animals share these two attributes, As for 
what is perceptible about its permanence after its acti- 
vity in the body has ceased this is only known through 
speculating in the scientific understanding (al-idrak 
al-‘ilmi), in the sense that soul is the locus of know- 
ledge and that knowledge is indivisible; thus the divi- 
sibility of its locus is therefore inconceivable, and any 
thing like it will in no way be annihilated. As for the 
scholars! judgement that it (the soul) existed before 
the body,no one has ever established a clear proof for 
it, (a proof) which is not open to ambiguity and doubt, 
The scholars' inability to explain this problem is due 
to the limitation of the terminology in explaining the 
true meaning of that motion, As for their judgement that 


the soul came into existence with the body and that the 


Reproduced with permission of the copyright owner. Further reproduction prohibited without permission. 


167 


body was the condition for its existence which comes from 
the cause that necessitates existence (itself),it is 
wrong. Indeed the change of its state when separated 
from the body is well known. 


The truth is that the soul came into existence 
before the body. To me, this is very clear; but it is 
not possible for me to explain it in a manner which will 
make it no longer open to any possibility of doubt or 
opposition. To me it is most probable that any one who 
perceives this will be in the same position of being un= 
able to explain what he has perceived. I did not acquire 
my belief concerning the soul solely by speculating on 
the intellectual proof and logical premises; but the in- 
tellectual approach has helped me greatly with the pre- 
mises referred to in the books of speculative scholars. 
The only explanation with which this gleam can be adorned 
is to say that the cause of the existence of the sul exis- 
ted with its perfect causality before the existence of 
the body; th-s both the cause and the effect existed 
simultaneously. Indeed the activity of the soul in the 
body is dependent on the existence of special conditions: 
tt does . not exist except after the existence of those 
conditions. 


Chapter LXXVII 
"Continuation of the preceding chapter", 


It is known that the soul is originated (badithah) 
and that it remains forever after death; but this is 


only because its cause also remains forever and ever 
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(eternal A.parte Post). If you attain the real knowledge 
of the existence of its cause prior to the existence of 
the body, you will necessarily know about its being in 
existence before the existence of the body; the existence 
of its cause before that of the body is obvious according 
to rational knowledge except that the perfection of the 
causality (as far as rational knowledge is concerned) is an 
. inconclusive, imagined notion. This is the extent of 
what I have attained by experience ynot through the use of 
rational knowledge. You should know that if the existence 
of the soul is not to be conceived from the cause which 
necessitates its existence but from the condition of its 
activity in the body, it will be necessary for it to be 
annihilated after its activity in the body has ceased, 


Chapter LXXVIII 


"The priority of the existence of spirit to 
the existence of bodies", 


You should know that the Majesty of God Almighty - 
glory be to Him - is more exalted and far from being 
extended over by the depth of time and space, and this 

itself is the rule of the spirit; they are not bodies till 
time and space can be large enough to encompass them, 
Since the problem is as such, the Lord of the predecessors 
(al-awwaltin) and the successors (al-adkhiriin) had ruled 
that God Almighty is prior to the world of time and space, 
a priority whichgwhen estimated by a period of time, will 
be infinite. As for the spirits, he (the Prophet) has 
estimated their priority to the body by a period of two 
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million years. I perceived this priority by the grace 
of God and His blessing in a manner which is stronger and 
clearer than that in which the intellect perceives the 
primary knowledge. As for the estimation of that priority 
by the period already mentioned excluding all other periods, 
its reality is yet to be perceived. May God Almighty 

“ prepare our heart (al-batin) to percéive it through His 
blessing and His grace, and count us among those who 
deserve that by His sempiternal grace, 


Chapter  LXXIX 


"The cause of the differences among souls", 


Perhaps you would now desire to know the cause 
which necessitates the existence of the scule You should 
know that the truth which can in no way be doubted by the 
"people of heart" (arbab al-qulib , that is, the mystics), 
who are exclusively endowed with some visions which per- 
ceive gnosis that the intellect is necessarily incapable 
of perceiving, is that souls are different such that the 
levels of their differences are beyond limit, and that 
this difference is not like the difference of specias, 
nor is it like the difference of genera; rather the dif- 
ference of souls is beyond all these. Of the souls are 
those which have no intermediary between them and the 
Truth, the First (that is, God); this is a problem which 
both knowledge and intellect are incapable of perceiving; 
thus you will see that a pedantic on hearing this says 
promptly: "How can this be conceivable when the various 


changes of the soul are well known? God Almighty is 
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above the occurrence of any change in Him. How would it 
be possible that God Himself without any intermediary be 
the cause of some souls"? Referring to this idea the 
Qur’an says: "0 Iblis’, what prevents thee from prostra= 
ting thyself to one whom I have created with my hands?*" 
(38.75); and to this the Prophet referred when he said: 
"God created Adam in the form of the Compassionate” 
(that is, God)",and when’ he said "God never created any 
thing more similar to Him than Adam", Perhaps if you 
really perceive the existence of God to such an extent 
that He would encompass all times, the past and the future 

in equal manner, you will sense some of the flavours of 
that reality. 


The discussion about such souls is not permissible 
nor is it also attainable to any one, Why should it be 
otherwise, since what we mentioned is the least of the 
rules of souls and the ears of intellects will reject 
them and then become far away from understanding them. 
Thus, turning away from this and mentioning what is accept- 
able to all intellects is better. You should know that 
except for a few there are many intermediaries between 
the existence of souls and the existence of the First 
Being. None can understand the number of the intermedia- 
ries in each soul except God's knowledge or the one whom 
He has prepared for that. All these souls are common in 


being caused by some spiritual hidden cause. 
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Chapter LXXX 


The cause of the soul's attraction to the pody". 


Each body is specially designed for a particular 
soul, because every soul is distinguished by a characte- 
ristic gifah which necessitates that distinction, in addi- . 
tion to the existence of other conditions which awe con- 
nected with the celestial motions,” Words alone ere not 
enough to explain the reality of that gifah with which 
every soul is distinguished, nor are they enough to ex=- 
plain all those other conditions, Perhaps, there are 
only a few people whose knowledge can possibly comprehend 
this. I do not mean the knowledge which is acquired through 
learning because its acquisition through that is almost 
impossible. Perhaps the attraction of every soul to its 
special body is like the attraction of iron to the mag= 
net and the atraction of gold to quicksilver or the 
attraction of bodies to special spaces. To the gnostics 
there is nothing ambiguous about these. If the intellect 
is incapable of perceiving the reality of the ma‘na by 
which iron is attracted to the magnetgdespite the fact 
that it is tangible and visible to all rational beingss 
why then should there be any wonder if the intellect is proved in=- 
capable of perceiving the correlations existing between 
spirits and bodies which are undefinable, unlimited and 
uncountable? You should know certainly that the gnostic 
does not in any way think of the attraction of each soul 
to its body as impossible. Just like intelligent people, 
they do not regard the attraction of bodies to special 
spaces as impossible, 
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Chapter LXXXI 


"The Diversity of God's Knowledge is according - 
to the varieties in the source of souls", 


Just as each body occupies a special space, and 
in it exists an entity which moves it to its space and 
does not stop it somewhere else, likewise every soul comes 
out of a special source; thus the difference between 
souls is due to the difference in their sources, People 
are sources like the sources of gold and silver, as it is 
stated by the master Prophet, may God bless him and bes~ 
tow peace upon him: "God created in every soul a special 
ma‘na which causes it to move to its original source, and 
which will never stop it somewhere else", This is an 
obvious truth which can never be doubted by a gnostic; it 
is such a ma‘na that the Qur’an referred to it when it 
says:"All people knew their drinking place" (2.60). The 
movement of limbs are effects (a&thar) of those ma‘na which 
the sempiternal power has filled tin the soul as a per- 
fection of His wisdom and a demonstration of the perfec.. 
tion of His grace and experience, The souls which have 
no intermediary between them and the First Being would 
naturally be attracted to Him just as iron is attracted 
to the magnet, and thesea@e the souls which really know 
God. The statement of God that "The people whom He will 
love and who will love Him" (5.53) is an allusion to the 
gnostics(who know God without any intermediary). 


Those who have known Him only know Him by the 


real knowledge because He made Himself known to them 
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directly through His theophany (tajal1ih4 )without any 
intermediary; thus they were entirely submerged in His 
knowledge; and His statement: "Am I not your Lord?" 
(7.171) is an expression of His making Himself known and 
His theophany to them, and their statement "yes" is an 
expression of their being submerged in the testimony 
(contemplation) of His beauty. May God bestow His mercy 
on the shaykh of Islam, ‘Abdall&h al-Angari who clearly 
explained this concept when he said in one of his state- 
ments: "God wanted. to be knowninspite of the impossibi- 
lity of His description and the sublimity of His might. 
Thus, He made Himself known. and so He was known, not by 
a knowledge by which He can be described, nor by a cause 
by which He can be referred to, nor by an attribute with 
which He can be defined, but by a knowledge which, occur- 
ring with a force, necessitated a union (jam‘) without 
leaving any mark, but rather it becomes negation in so 
far as form is concerned; but in reality He stands as 
real. O, Lord, you have been gracious to your friends; 
thus they know you. Had | you . been gracious to your 


enemies they would never have denied you". 


This is the rule for the souls which have no in= 
termediary between them and the First Being; they know 
Him by real knowledge because He made Himself known to 
them without any veil. As for the souls which have an inter- 
mediary between them and the First Being,He only made Him- 
self known to them from behind the veil; thus their know- 
ledge is less than the gnosis of those chosen persons 
in the first rank, 


Reproduced with permission of the copyright owner. Further reproduction prohibited without permission. 


174 


Chapter LXXXIT 


"The absorpticn of the figurative essence of 


the "writer" in His real essence", 


When I reached this chapter the glory of the . 
sempiternal Majesty shined on me; thus intellect and 
knowledge vanished and the "writer" was annihilated (lit. 
he remained without himself), may, he was covered by His 
real Heness (huwiyyatuhu). So his figurative essence was 
absorbed in Him. When the beauty of sempiternity returned 
his inteliect his knowledge and his soul to him, his tongue 
started ~ stammering, repeating the verse of the poet: 


What happened happened, 

The nature of this I cannot describe; 
But you should consider it good, 

And ask not about it. 


Chapter LXxxiiiI 
" A lover's yearning for his home of origin", 


As his eyesjrilled with tears and his heart 
gaped up to his throat, the lover was tormented by his 
love, and his grief was intensified so, he said: How long 
is this fruitless raving going to continue and how can 
this mentioning of the beloved be of any use while the 
lover is still imprisoned in the cell of separation? 
When the poor man (al-miskin ) was smitten by the inten= 
sity of fear, and his return to his original home was 
guaranteed then his pen remains without a writer (that 
is, the writer was annihilated). 
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Chapter LXXIV 
" Standing in the presence of His Majesty God". 


The writer received a final order from the Glo- 
rious "Sultan" that he should enter into His court; thus 
did the bird fly to its nest where it originated and aban- 
doned its cage. Then while in the presence of the Sultan 
something happened which is impossible to describe; when 
He ordered him to leave, he asked permission from Him to 
narrate his experience to the travellers who are ¢ill in 
the depth of space and time; thus He granted him permis- 
sion for that. When he returned to his place in the 
prison he re-examined what he was concerned with (his 
intention) and wrote these chapters which comprise a nar- 


ration of his experience and what happened to him. 


Chapter LXXXV 


"The Light of Gnosis", 


If ever it occurs to your mind to ask the $ufi 
what happens, you will then he called upon from behind 
the veils of the unseen world and be told to behave your- 
self: how can a blind man question the reality of colour? 
I swear by the controller of the material and the spiri- 
tual world, under whose might are the realm of greatness 
(altagamiit) and that of omnipotence (al-jabariit), that 
ifa mote of what happened between us were to appear in 
this world of yours the "Throne" and the "Chair" would 
be annihilated, let alone the Heavens and the Earth, 
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Chapter  LXXXVI 


"To experience gnosis it is necessary 
to turn away from this world", 


One must be cautious not to be consumed with the 
desire of understanding these ma‘nf through these terms 
lest he employ his superficial intellect and defective 
mind in dealing with these ma‘ni. Accept this freely 
given advice from me, even though I do not expect you to, 
because your excuse concerning this is quite obvious to 
me. For by practising speculative knowledge I have expe~ 
rienced wonders which have led me not to be surprised 
by this attitude of yours or of other speculative scho-=- 
lars. Indeed should you wish to arrive at the reality 
of these ma‘ni by experiencesyyou must need abandon this 
unclean world together with all its filths for those 
interested who are directed to it by their base aspira~ 
tions. As far as the world to come is concerned,you must 
not have a wrong approach towards it. What a great shame 
and disgrace that a lover should give up his pursuit 
without reaching his beloved! Upon my life,"among you 
are some who desire this world and some others who desire 
the Hereafter" (3.152). But how far you still are from 
those people who have thrown both these worlds behind 
their backs. Thus has the Qur’&n praised them saying: 
"They aim at His face" (6.52). If you do that, the sem- 
piternal generosity and eternal grace will grant you a 
heart which desires nothing in the Heavens or on the 
Earth; and nothing will quench the burning desire in your 
heart except the beauty of sempiternity, which is the 
water of life itself. 
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Chapter  LXXXVir 


"The noblest of the souls is that which by 
nature yearns towards God", 


How accurate is the proverb that: Discussion leads 
to another discussion! The discussion of souls and their 
states has led us to worlds of countless wonders and 
oceans of valuable gems. Let us now return to our main 
objective and strive hard to explain it thus: since a 
body that moves by nature to a special space must move 
to it in the shortest possible distance in a straight line, 
in which no obliqueness is in any way conceivable, which 
fact is definitely known through certain proofs, 2nd well 
known to those who examine similar problems, likewise 
each one of these souls moves to its original space which 
is the source where it comes from, within the shortest dis~ 
tance. Thus you should never pay attention to any obsta- 
cle which hinders them (the souls) from being attracted; 
because that does not affect our objective that the most 

‘s noble soul then is that which moves by nature without 
any effort (takalluf) in the right course,which is the 
“nearest path to God. If fate impedes some souls in their 
course,that would be outside their originai nature, and 


thus they should be ignored, 


So long as these people are on the right path, 
you will find them frequently repeating His words "Guide 
us on the right path" (1.6). As He informed us in the 
Qur’an concerning al-khalil , that is Abraham, specially 
quoting him as saying "I will go to my Lord! He will 


Reproduced with permission of the copyright owner. Further reproduction prohibited without permission. 


178 


surely guide me" (37.99). You should not doubt that if a 
magnet attracts iron to itself from the shortest possi- 
ble distance it is guided on the right path. Thus, since 
these souls are most nobleyGod said of them "Who can be 
better in religion than one who submits himself to God, 
does good and follows the way of Abrahamythe true in 
faith, for God did take Abraham for a friend" (4.125). 


Chapter  LXXXVIII 


"Terms that derived from (applicable to) the 
material world are incapable of proving the 
realities of the unseen world", 


The meanings expressed by these terms are quite 
different from their outward connotation; they have really 
been set forth to demonstrate concepts other than those 
concepts expressed by them here, As soon as one hears 
them their special meaning must of necessity occur first 
to his mind. Only a few erudite scholars who search in 
the real knowledge will get the first sense (literally, 
will smell the sources) of their flavour. My excuse 
concerning this is obvious: should a person want to make 
a blind man understand how to perceive colour or to 
instruct an impotent male the real enjoyment of sexual 
intercourse, he will no doubt explain things to him so 
that he may understand them in the same manner that 
he perceives other things by the senses; however, such 
understanding does nct apply to the objects of taste, 
smell and hearing nor do they apply to things which are 
perceived by the intellect. This is difficult for a 
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blind man to believe. Even if he testifies verbally and 
says:"I certainly believe that",we should know that his 
confession is a belief in the unseen world and that his 
belief must be composed of false imagination stuffed in 
his brain. Likewise, if one says to us that there are 
in the hereafter matters which are neither applicable to 
tangible nor to rational objects, it will be difficult 
for us to believe him; we can only believe it in the same 
manner we believe in the unseen world, just like the belief 
of a blind man in colours, until we arrive at it by expe- 
rience. For this reason I realize that it is better to 
confine myself to the mention of the states of the souls 
and their stages; perhaps the few explanation I gave 
should better be abandoned, because most people will view 
it as very unlikely and reject it, and by rejecting it 
they will definitely be harmed. 


Chapter LXXXTX 


"The Intellect is incapable of perceiving 
matters concerning the Hereafter", 


With your feeble mind you may hasten to refute 
our statement that the affairs of the hereafter are nei- 
ther applicable to tangible nor to conceivable things, 
and say that the best proof of the falsity of this state- 
ment is the judgement of the intellect in a certain strict 
sense that existent things are divided into conceivable 
and tangible things; if the affairs of the hereafter are 
existent things how can a person be permitted to say that 


they do not apply either to conceivable or to tangible 
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things? Now do be patient enough until I explain the 
point of the defect in this view; thereafter you have to 
re-examine your mind (nafsuka ) Sincerely so that ignorance 


of what you hear will not have a grip on you. 


You should know that to a blind man also all 
existent things are confined to tangible and conceivable 
things just as they are also confined to him in many 
other aspects, such as their being confined to what is 
eternal and what is originated, to the cause and effect, 
and to perfection and imperfection; yet if one says to 
him that colours apply neither to conceivable nor to 
tangible things, this proposition (statement) will be 
true. By a tangible thing we mean what he perceives through 
the four senses. A biind man may deny it and say that 
if existence with its entirety is confined in conceivable 
and tangible things, how can it be possible to establish 
that the colours are neither tangible nor conceivable 
despite the fact that they are existent things? His re- 
futation of this view is baseless; except that he has 
confined all tangible things to the objects of the four 


senseso 


Likewise, if we say that the affairs of the Here- 
after do not apply either to tangible or to cence vepec 
things and realize that the deniers (al-jabidiin) have 
refuted it their denial will defintely be baseless except 
that they confined all tangible things to the perception 
of the five senses; and that is not really necessary. 

To confine all existent things to what is perceived only 


through the sense and the intellect is also not necessary. 
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How many things are those which the intellect proves 
incapable of perceiving? The intellect becomes like ima- 
gination when it fails to perceive many pure and diffi-e 
cult intelligble objects. This does not prove that all 
that imagination perceives is untrue, Likewise, sight 
perceives tangible things and its judgement on them is 
divided into truthful (al-sadiq) and wrong (al-kadhib ); 
its judgement for example, that the measure (size) of 
this part is this, is e correct judgement; and its judge- 
ment that the size of the sun is like the size of a | 
shield, and that the size of planets is like that of 
dinars is a false judgement. It has no basis except that 
some thing that is far away cannot be perceived in the 
same manner that something nearby can be perceived, 


Likewise, you should certainly know that the 
judgement of the intellect that God Almighty is existent, 
is One, is eternal aparte ante, and is the creator is 
definitely a truthful judgement. But its judgement that 
it (the intellect) must perceive every existent thing 
such as the Hereafter, is certainly a false judgement. 
You should know afterwards that God Almighty is farther 
from the . insight of the intellect than the sun is from 
the vision of the sense-perception in an unlimited level, 
Owing to His remoteness and His perfect luminosity it 
is impossible for the intellect to perceive Him. The 
insight of the intellect in relation to the perception 
of God, is like a bat in relation to the perception of 
the light of the sun, (Whereas) the insight of the 
gnostic in relation to the perception of God is like a 


human being in relation to the perception of the sun's 
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disc; for wherever the sun exists the existence of the 
bat will not be conceivable, nor will it be that of human 
being, in so far as their reality is concerned, 


Chapter XC 


"A person ought to believe in the nystery 
of the Hereafter in the same manner the 
blind man believes in colours", 


it is true and beyond doubt that the knowledge 
of the Hour (al-s@‘ah) rests with God, praise be to Him. 
As He says "To Him is reserved (remitted) the knowledge 
of the Hour" (41.47). You cannot believe in any mystery 
of the Hour except in the manner the blind man believes 
in colours. You should first of all contemplate on how 
the blind man, when he believes in colours through invi- 
Sible means, must needs take his mind off the four senses 
and their perceptions, so that his belief in the unseen 
world can be possible, without using any similitude or 
drawing any example; then you should ask your soul to 
hold such a belief until you become a true believer. of 
the unseen world, and become sure of the existence of the 
Hereafter as God says "Those who believe in the unseen, 
who perform the prayer and expend of what We have pro=- 
vided them with, and who believe in what has been sent 
to thee and what has been sent down before thee, and who 
have faith in the Hereafter" (2.3-4). If you do not find 
your soul endowed with such belief you should certainly 


know that the devil has trapped you and deceived you by 


the rope of his vanity (habl ghurtirih), 
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Chapter XCI 


"The conditions necessary for the opening 
of the eye of intuition", 


If you are a seeker after the truth you should 
contemplate deeply on what I have explained to you about 
the condition of belief in the unseen world and think of 
it constantly until belief itself becomes your nature to 
such an extent that with it you will not need any premi- 
ses; at this stage your heart is much more prepared to 
receive light from God which will produce relief in your 
chest and expansion in your bladder (si‘ah ff bawsalatika) 
as God says: "Is he then whose heart God hath opened to 
Islam and who is in light from his Lord" (39.22), When 
your heart is opened to the belief in the unseen world 
and a light whose likeness you have never seen before 
flows onto your heart you should know that this is one 
of the signs of the stage which appears beyond the stage 
of the intellect. You should strive hard in your search, 
for it will suit your mystical encounter, He who seeks 
after his objective diligently will definitely achieve 
it. God inspired David - peace be upon him - by saying 
"C Davidsywhoever seeks after Me will reach Me, but who= 

ever seeks after other than Me will not find Mest From 
this it becomes necessary by deduction to conclude that 
whoever searches for Him cannot be imagined as seeking 
for other than Him. Such statements are those referred 
to by the Prophet when he said, "Whoever knocks conti- 
nuously on a door, the door will eventually be opened 
to him" 


Reproduced with permission of the copyright owner. Further reproduction prohibited without permission. 


184 


Chapter XCII 


"The intellection of the stage beyond the 
intellect", 


The understandings (mudrakdt) of this stage are 
somehow classified into those things whose relation to 
it is like the relation of the primary knowledge to the 
intellect, and those whose relation to it is like the 
relation of speculative problems (al-ghawamig al-nazgariy- 
yah ) to the intellect; which problems can only be perceived 
indirectly through the deduction of the intellect; this 
proposition is very difficult to understand as well as 
extremely hard to come by; therefore you should not hope 
(1a tafma‘) to arrive at it; rather you should believe 
in it in the same manner as you believe in the unseen 
world, haply so you may reach it through God's mercy; 
thus, having experienced it you will not need to listen 


to any explanation concerning it, 


Chapter XCIIT 


"What is to be perceived at this staze is 
a mystery to the intellect", 


What is to be perceived at this stage is a mystery 
to the knowledge of the age of discretion as well as 
to the human intellect, Just as what is perceived by 
Sight is a mystery to the sense of smell and what is rea- 
lized by faculty of imagination and memory, and what is 
perceived by the sense of touch is hidden to the faculty 
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of hearing and that of taste;so the primary knowledge is 
a mystery to ali the senses. The reason for this is that 
openness (‘allaniyyah) and secrecy (al-sirr) are two 
relative things; a thing can be a secret to a viewer 
(mudrik) and open at the same time to another viewer. In 
the same way the primary knowledge is obvious to the in= 
tellect, yet hidden to the sense<perception. Most of the 
things which are called secrets in the language of reve- 
lation (lisdn al-shar‘) and in gufi tongue is a mystery 
to both human intellect and to letters and sounds (al- 
buruf wa al-asgwat). anything that cannot be conceived 
by an expression is a secret to the expression itself; 

in this context the Prophet, may peace and blessing of 
God be upon him, said "Whenever fate is mentioned you 
should refrain from debating on it", that is to say that 
fate (al-qadr) is a secret to human language and under- 
standing, so it can never be understood by any expression. 
For this reason Sahl al-Tustarfi said, "Any discussion on 
al-gqadar with an opponent (non=-mystic ) is an innovation! 
Be aware of the content of this chapter because you will 


need it later, 


Chapter XCIV 


"The affairs of the Hereafter are mystery 


to human knowledge", 


Everything concerning the day of judgement is a 
mystery to human knowledge; and no one can possibly under= 
stand it so long as he exists in this world and is unable 


to rid himself of the captivity of delusive imagination 
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and the deceit of fantasy. What the unbelievers said 

to the effect that “when will this promise come true if 

you speak truly" (10.48) is a question which is impossible 
to answer clearly because since the affair of the Hour is 
like the twinkle of an eye or even faster, while the 

answer to the question "about when is the time" to those 

who ask this question will definitely be impossible. It 

is: like the statement of a blind man when after we have 
described coloured objects to him said, "How can visible 
objects be tasted or smelt?", The true answer to this is 
that knowledge of visible objects is a characteristic of 

a person with sight; werevhe to imagine any other meaning 
for what we have described to him by means of comparison, 

he would of necessity be mistaken. Then the true answer to 
those unbelievers who question about it, “when will this 
promise be?" is to answer them that the knowledge of that 
question remains with God. Whoever returns to God and 
happens to be summoned to Him will experience that knowledge 
and will — necessarily know the reality of the Hour because 
he is now with Him. "With Him is the knowledge of the Hour" 
(43.85); for this reason the day of judgement will not 

begin while there remains on earth anyone who says "there 

is no god but Allah," as the Lord of the predecessors and 
the successors informed us. Those who are still on the surface 
of the Earth are not yet summoned to God - praise be to Him, 
Then who is ever present "in an assembly of truth in the 
presence of a Sovereign Omnipotent" (54.55), for him the day 
of judgement has started. Likewise, for the guilty people, 
even though "they hang their heads low" (32.12), the day of 


judgement insofar as they are concerned has started, because 
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-they are already with their Lord. Perhaps the one who 
says: "I will pass the night with my Lord ‘who provides 

me with food and drink' (26.79)" may also correctly say 

"I was summoned (bu‘ithtu) to God when the Hour appeared 
like these two (referring to his two fingers), and although 
it has almost preceded me I preceded it instead", ' 


You should know that the day of judgement is 
within the veils (al-hujub) of the Heavens and the Earth; 
its position in those confines is like that of an embryo 
in a mother's womb; for this reason it will not start 
except "when the Earth is shaken to utmost convulsion 
(99.1), the sky rendered asunder, the stars scattered, 
the sun folded up, the mountains are made to pass away, 
pregnant camels in their tenth month are neglected, and 
when that which is in the tombs is scattered out, and 
that which is in the breasts is brought out" (100.9-10); 
and in short when "the Earth shall be changed to other 
than the Harth and so will be the Heavens" (14.48). So 
long as a traveller is outside the veils of the Earth and 
those of the Heavens the day of judgement will not start 
for him, because the day of judgement is within the veils 
and God Himself is there and that the knowledge of the 
Hour remains with Him only; the statement of the Prophet- 
peace and blessings of God be upon him-;"The day of judge- 
ment will never come while there remains on Earth some~ 
one who says 14 i114hn8i11a Al1ah" means that so long a 
man is outside the veils, the day of judgement will remain 
hidden to his knowledge; but when he breaks, in his travel, 
through those veils and revels in the Divine presence al- 


bagrat al-‘indiyyah, the secret of the day of judgement 
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will be uncovered to him. For this reason no one is even 
permitted to see God in this world, be he a prophet or a 
saint. As for ... prophet Muhammad ~ may God bestow His 
blessing and peace upon him - he saw Him only after he 
had: broken through the veils on the "night journey". When 
Moses was told "Verily the Hour will come and there is 

no doubt about it" (22.7)shis request to see God was cer- 
tainly turned down; and God said to him "Thou shalt never 
see me" (7.143). You should know that the day of judge- 
ment was obviously revealed to Mubammad only when he had 
broken through the veils of the Heavens and the Earth, 
and passed beyond their zones; thus when he returned to 
his place on Earth outside the veils, the knowledge of it 
became a mystery to him again as it was before the night 


journey. It was only revealed to him behind the veils, 


In short, a secret is always secret, insofar as 
it is a secret; and openness remains always openness 
insofar as it is openness; they never change unless 
the conditions of the travellers themselves are changed. 
To such matters I refer to God's statement "They will 
question thee concerning the Hour, asking when it will 
take place. What art thou about to mention it" (79,42). 
That is to say: even though the mystery of the day of 
judgement was revealed to you in your night journey what 
have you still retained of it in your memory and know- 
ledge? Whoever makes use of these terms by means of 
reason will definitely wrong (harm) himself. Be careful; 
poor manzand do not allow your mind to attempt to reject 
this or to doubt about it; otherwise you will disbelieve 


what God sent down to His prophets. Had. it not been 
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for you and blind people like you,ythe Prophet would not 
have been addressed by God's statement, "But thy people 
have cried;it lies yet it is the truth" (6.66). 


Chapter xXCV 


"Must every rational being in this world reach 
the stage beyond the intellect?" 


Were you to ask the question whether every rational 
being must reach the stage beyond the intellect just as 
every little baby must necessarily reach the stage of - 
discretion when the time comes? You ought to know that 
the stages are many and that every creature must reach 
the stage which is beyond the intellect, even if this 
happens after death. But to say that all creatures will 
reach certain stages which are accessible only to certain 
people would be impossible; nay, the necessary true ans= 
wer is that a creature may reach many stages beyond the 
intellect while still in this world and not yet separated 
from his body (stripped of the garment of his material 
form). It is not conceivable that any other creature can 
reach most of these stagesyeither in this world or in the 
Hereafter. This isadefinite truth which the mystics 
see with their eyes, just as a rational being sees that 
the number ten is greater than the number one, Those 
who are not destined to reach the stage already referred 
to generally insist blindly on denying its existence 
until it becomes clear to them; just as the Qur’an indi- 
cated when it says referring to the unbelievers "Woe 


to those who disbelieve for the scene of a dreadful day. 
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How well they will hear and see on the day they come to 
Usi" (19.37-38). anyone who naturally and without any 
effort on his part believes in statements such as those that 
we have narrated must have been endowed with some qua~ 
lities of the stage beyond the intellect. 


Chapter  XCVI 


"The relation of the intellect to the 
stage beyond itself", 


There is no doubt that any intelligent person 
would deduce the characteristics of every soul by iook= 
ing at the body which contains it; just as he can deduce 
the differences between the souls which function in the 
bodies of the horse, the donkey, the ape, the camel and 
that of the human being by looking at each of them, 


It will be easy for the intelligent person to 
realize the difference between bodies which are still un- 
der the influence of their souls, and those bodies which 
are separated from their souls by death. Likewise, you 
should know for certain that the human intellect in re~ 
lation to the stage which is beyond the intellect, is 
like that of the body in relation to the soul; the gnos- 
tics who are perfect in al-ma‘rifah can deduce the dif- 
ference of the spirits of the stages hidden in the sub=- 
stance of the intellect in the same manner as the fire 
is hidden in the stone by (merely ) contemplating on 
these intellects; it is easy for them (the gnostics) to 
realize the difference between an intellect filled with 
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various stages, and an intellect in which none of those 
stages exists, nay, which is like a body from which the 
function of the soul has been cut off, 


Chapter XCVII 


“Within the scope of its ability the 


intellect is a true criterion", 


When you are rid of the vain ambition in which 
the speculative scholars-through their attempt to com= 
prehend the realities of all beingseare engrossed,and 
become aware of the reality of the Prophet 's statement 
"You should adhere to the religion of an unsophisticated 
believer ; then you should know that the dawn (gubh) 
of that stage has appeared (that is, you are then enter- 
ing into the stage beyond the intellect); like a child 
in the cradle when he reaches a stage where he perceives 
the rational primary knowledge;one should know that the 
first light of his intellect has shone. You should 
know that in their ambition, the speculative schciars 
are like people who see the scale on which gold weight 
is balanced and the desire to weigh a mountain, for exam- 
ple, on it; something that is impossible. However, this 
impossibility does not prove that the scale is not true 


in its measurement. 


You should know that the intellect is a true 
scale, and that its judgements are certain and true without 
any doubt; it is a fair judgement wherein no injustice 


is ever conceivable; nonetheless,shouid a rational being 
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desire to balance everything on it including the affairs 

of the Hereafter, the reality of the prophecy, and those 

of the sempiternal attributes, that would be an impossible 
desire on its part. You should know that this desire 

will gradually vanish when the light of the stage beyond 

the intellect begins to shine; just as the light of the 
planets gradually vanishes upon the rise of the sun. There 
is great difference between a person's abandoning a desire 
by compulsion and his abandoning it voluntarily. This is a 
pitfall (mazallat al-qadam) one should guard against. It is, 
however, not up to a person to deaside to abandon ~ 

‘this desire any time he may wish; rather his abandonment of this 
desire depends on the appearance of the light of the stage 
already referred to; and one must reckon with it, for the 
disappearance of this desire entirely depends on the il- 
lumination of the light of the sun (which is beyond the 
intellect). 


Chapter XCVIIIL 


"Al-ma‘rifah implies freeing oneself from 
the captivity of space and time." 


When you reach a stage where your familiarity 
(unsuka) in understanding the rational difficult problems 
by means of decisive true proofs decreases so mach so 
that it is analogous to the familiarity that the erudite 
speculative scholars have in perceiving doubtful pro- 
positions, then you may have perhaps reached the point 


of the dawn (isfar) (in you gaff endeavour). Then you 


must strictly follow the $ufi path and by chance the 
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light of the sun may rise up to you. Thus, you will 

see the beauty of the original creation that is mentioned 
in the Qur’an "God's original upon which He originated 
mankind": (30, 30). Then you will be free from the capti- 
vity of space and time, and subdue every thing in this 
filthy material world. At this point you will be rewarded 
by Divine grace and your journey to God will be a natural 
process without any effort on your part; as the Prophet 


said, "The pious members of my community together and I 


are free from any kind of religious constraint (al-takalluf)." 


Chapter XCIX 


"The flight to the world of sempiternity." 


When you are granted your rectitude of conduct 
and the trust (al-amanah) which is the prophetic treasure 
(al-khazanah al-nabawiyyah ) becomes manifest to you,and you 
pass beyond the zones of the Heavens and the Earth, and 
time changes for you and becomes like a day after which 
there is no other day, then your sun will rise and your 
past will be jealous of your future! and then you will 
turn towards the originator of the Heavens and Earth; in 
the presence of the ever-living and self-subsisting 
Being you will advance to drink the water of life. Now your 
heart will be pierced in the direction of your Lord and 
the hole will be the means of your flight to the 
sempiternal Being and the light of sempiternity will 
continue to shine over you according to your wish. In the 


least sign of any illumination one is annihilated, 
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because it is impossible that a lover should reach his 
beloved except after his being annihilated; thus you 
should never think that the arrival to God can endure 
the jostling (jahmah) of existence. It is impossible to 
explain this; because it is something beyond the limit 
of both knowledge and intellect. 


Chapter C 
The end of the Book, 


"The necessary conditions for those people who 
want to benefit from perusing this book", 


I have already written ninety~nine chapters of 
this book and with this chapter it becomes a hundred, 
What an excellent provision a student has, if upon embark~- 
ing on the path of study he achieves his objective and 
still feels that his high aspiration does not step him 
there; but rather he realizes that his purified soul is 
urging him to seek for what is beyond that. This is the 
most that I can explain concerning what has been revealed 
to me after I have finished my studies, 


This is the crime of mine 

And the exercise of choice on it; 
Because every guilty person 

Must be responsible for his crime, 


The conclusion of these chapters: 


You should know that this book is of little bene~ 
fit except for those who examine the truth seriously and 


exhaust themselves in the search for it until they are 


Reproduced with permission of the copyright owner. Further reproduction prohibited without permission. 


195 


well invested with it. Then they become dissatisfied 
with their achievements and find their souls yearning 

for some thing beyond both the intellect and knowledge. 
Whoever lacks that yearning in his heart should go through 
the chapters of this book again and again, by so doing 

the desire will generally emerge within him. If objec- 
tionabk matters prevent him from the constant perusal 

of it, he will never be granted the benefit of this book; 
the matters which prevent one from this are many and the 
time is too short to allow their explanation (here) because 
I am terribly tired. This is my excuse in every chapter 
which I did not give the thorough. elueidation it: needs by 
applying all those premises on which the examination of 
that chapter depends. I was diverted from thet by the 
very fact that my heart was attracted to what is by far 
more important than it. Moreover, T dictated these chap=- 
ters to a group of people who have no need of any premise 
beyond this; so I condensed the discussion because of 
these two reasons. 


Whoever desires to comprehend thoroughly the real- 
ities of what is mentioned in these chapters by mere 
perusal of this book once or twice or more desires some- 
thing that is impossible; rather it is necessary for those 
who peruse these chapters to devote their time both day 
and night on perusing them constantly and contemplating 
ea them repeatedly until the image of every word in this 
book is inscribed in their memory, Then what they under- 
stand from them will become a seed for the real understand= 
ing of them. This does not come about except by much 


practice, and great endurance in those practices, in the 
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‘course of the day and night. So long as the soil of one's 
heart is not like that of the marshes , these ma‘ani must 
occur in it in the same way seeds fall into a clean fer- 
tile soilswhich soon produce fruit if one properly takes 
care of them by watering them on time and protecting 
them from defects that occur to things of that nature, 

He who realizes that he cannot endure that or finds out 
that he is not in the possession of the qualities already 
mentioned with regards to the rational knowledge. should 
refrain from perusimg this book because every action hag. 
its own men and each person finds what he is destined for 
quite easily. What a just man is the man who says: 


If you cannot do something, 
You should leave it and 
Proceed to what you can do, 


The power of every bird is commensurate with its bladder 
and "each group of people knows now their drinking place" 
(2.60). Have you ever seen a garbage man competing with 
kings over their sovereignties? How preposterous! How 
preposterous! 


Every road a man treads his steps -thereon, 
Will be commensurate with his feet, 


Praise be to God, through whose blessing the good works 
are accomplished. His knowledge, His power and His wis- 
dom are demonstrated in every mote of existence, and His 
blessings be upon His Prophet whose light has riser in 
all horizens which thus become illuminated by his light, 
Mupammad the best one of all creatures, who continued 


on the most appreciated paths, the blessing of God be 
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upon his family, which is the light of guidance and the 
source of generosity and protection. The same blessing 
be upon his Companions,who are like bright stars, and 


his virtuous purified wives. 
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upon his family,which is the light of guidance and the 
source of generosity and protection. The same blessing 
be upon his Companions,who are like bright stars, and 
his virtuous purified wives. 
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NOTES ON THE TRANSLATION 
Preface 


1. We are unable to trace the authority of this Hadith. 


2, We read: fijivle paran' ALI S01 Fy b warle ploy 
to mean "the understanding of the material world 
would not prevent them from attaining the intimacy 
with the spiritual world" instead of the text: pie 

Bs De 300 ES ELI SAN Sed pode wiltoh 
means, “the attainment of the intimacy with the spi- 
ritual world would not prevent them from understan= 
ding the material world", as vocalised by ‘Usayran, 


36 Prophet Nik is said to have lived for about a thou- 
sand years. The Qur’an (29.13) puts his age as nine 
hundred and fifty years by the time of the flood, 
Bernhard, "Nik", E,J.* IIT, pp. 948-949, 


A, Abi Firas al-Yamdanf (320-375) was a cousin of Sayf 
al~Dawlah al-Hamdani of Aleppo (4.356) and a very 
gifted poet. His Diwan was edited by Sami Dahan, 


Diwan Abi Fir&s al-Hamdint, ed. SAmI Dahan (Bayriit: 


1944), pp. 9-19. 


5- Abit al-fayyib al-Mutanabb~ (4.390) was a well known 
poet and a distinguished personality. His Diwan was 
edited by Dar $&dir in Bayrut. See Yaqiit al-Hamawl, 


Dictionary of Learned Men, ed. D.S.Margoliouth, 


(London: Luzac & Co, Ltd.,1927), Vol. IV, pp. 6~10; 
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cf. Ibn Khallikan, Wafayat al-A‘yan, ed. Mubammad 
Mubyi al-Din ‘Abd al-Hamid (Cairo: al-Nahgah al- 
Misriyyah, 1948), Vol. IV, pp. 426-28. 


Chapter I 


1. The word al~gamahir is probably a typographical 
error; the correct word should be al-gahir. 


z oak 
2. We read \%J instead of “<3 as printed in the 
ae 8 9... 
text; we assume that “S) «0CCOa Ss: a typographical 
ore 
error. 
Chapter IT 


1. In an attempt to establish the eternity of God, some 
scholars (philosophers and theologians) maintain that 
every existent thing (except God) must be in the 
state of motion (harakah) or that of rest (sukin); 
and since both barakah and suktin are originated and 
since every originated thing must need an originator, 
the originator of the Universe (that is everything 
other than God) must needs have no originator, There- 
fore God must be Eternal a parte ante. Al~Ghaz4lT, 
al-Igqtigad fi al-I‘tigad, pp. 24, 28, 39; al-Baqilla- 
ni, al-Tamhid, ed. Makmid Muhammad al-Khudarf and 
Mubammad ‘Abd al-HadI Abii RIdah (Cairo: Dar al-Fikr 
al-‘Arabi, 1947), pp. 42-45, . 

‘Ayn al-Qugah holds that this way of proving the 
eternity of God by means of motion is very long and 


it needs some unnecessary premi 3s. So the best way 
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is to establish the Eternity of God by means of 
existence itself. For the existence is wholly divid- 
ed into two categories: Created things and Eternal 
Being. The mystical significance of this thesis 

of his lies in his belief that wherever God. is,nothing 
else would exist with Him, no motion, no rest, no 
space, and no time. Because there is nothing in 
existence but God. Infra, chapter liii. 


Chapter V 


Le We read cu.» instead of 4 %.4 which is likely 
ae a 
a typographical error, 


Chapter VIII 


1. The philosophers maintain that as long as a thing 
is possible it is not yet necessary, and as long as 
a thing is not yet necessary it would not exist; 
and what is yet to exist is non-existence itself 
(al-‘adam); for this reason possibility becomes 
equal to non-existence. Al-Ghazali, Maqasid al-Fala- 
sifah, ed. Sulaym&n Dunya (Cairo: Dar al-Ma‘arif, 
1961), p. 205; cf. Ibn Sina, al-Najat fT al-Hikmah 
al-Mantigiyyah wa al-Jabi ‘iyyah wa Ila@hiyyah, (Cairo: 
Matba‘at al-Sa‘adah, 1938), pp. 226-227. ‘Ayn al- 
Qugah's position on this problem is not really 
different from that of the philosophers; for he holds 
that every existent thing is mecessary either by 
itself such as God or by other than itself; such 
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as the Universe. Thus he concludes that possi- 
bility is an imaginary line which separates necessi- 
ty and impossibility, but which does not exist in 
reality; that is, whatever exists is necessary. He 
goes further to say that since nothing can exist 
without God, nothing therefore would deserve exis- 
tence save God;the only self-Subsistence. Su Pa, 
Translation chapter VIIIgpp. 76f. 


Chapter IX 


l. ‘Ayn al-Qugah is of the opinion that the creation 
of the world is a necessary attribute to God. He 
holds that creation is the true manifestation of His 
Attributes of Power, Knowledge, and Will, etc., which 
are necessary to His Essence, According to al-Gha- 
zali however, the creation of the Universe is possi- 
ble in respect to God, because if the creation ceases 
to exist, its absence would not cause any harm or 
defect to the Essence of God, Al-Ghazalzl, Iqtigad, 
pe 175. The major difference between al-Ghazal1i 
and ‘Ayn al-Qug&h on this problem is that in the 
opinion of the latter creation does not need a spe~ 
cial act of Will, that is, Ged does not decide to 
create at one time and not to create at another 
time, since there is no difference between Will and 
Power, and for that matter between Will and any other 
other Attributes. Infra, chapter xxxvi, pp. 77f. 


Chapter X 


Goss Wis 
1. We read PIPL v9 5 r\b 29d 90 - every created being 
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is an object of Power - instead of raion 


ob) 


° 


oleo 
F) ae s PILI) 
Dp 24 527 392 9 - every existent being is 
created, and is an object of Power.- as edited by 
‘Usayran. We assume that the word XP 9 is super= 


fluous and that the vocalization is wrong. 


Chapter XT 


1. It is a belief of the philosophers that God does 
not know particulars. Avicenna said that God's know- 
ledge should not be the object of time, otherwise, 
it would be connected with "past","present" and "fu- 
ture"; and thus become the object of change. For 
this reason Avicenna concludes that God does not 
know particulars otherwise His knowledge of these 
particulars would have been changed along with the 
changes that occur in the particulars as time passes, 
Avicenna, al-Ishardt, Vol. ILI~-IV, pp. 726-7273 Vol. 
II, p. 79. ‘Ayn al-Qudah considers this view of the 
philosophers a gross mistake; he maintains that God 
knows everything. because His knowledge is infinite 
while existent things are finite. His knowledge 
therefore must comprehend everything. The failure 


of the intellect to understand the manner in which 
God's knowledge comprehends all particulars is due 
to the limit of the intellect itself and not tc the 
impossibility of that knowledge. Chapters xx, xxi. 
al-Ghazali, Tahafut al-Falasifah, ed. Sulayman Dunya 
(Cairo: ‘Is& al-BabI al-Yalabf & Co., 1947), Vol. I, 
pp. 188-202, 
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Chapter XXVITLT 


1. The love of God is one of the most important elements 
in the $0fi doctrine; for it is through this love 
that 9ufis can ever hope to attain the intimacy with 
God Almighty. In other words, the longing of the 
soul to return to its origin in the spiritual world 
is the only way by which mystics attain their ulti- 
mate objective. ‘AIT Hassan ‘Abd al~-Qadir, The Life, 
Personality and Writings of al-Junayd, (London: Luzac 
& Co. Ltd., 1962), pp. 107-116; cf. Margaret, Smith, 
"Rabi‘ah al-‘Adawiyyah," g.r.', Vol. ITII.2. Al-Gha- 
zali states that the love for the sake of God is the 
ultimate goal in $UfT doctrine; all states and ranks 
in $ufism are only preliminary stages leading to 
"Love". cf. al-Ghazali, Ibya’ ‘Uliim al-Din, (Cairo: 
Mug}afa al-Babi al-HalabI, 1939), Vol. IV, pp.286,288,. 
According to Abii Hafs al~SuhrawardI Love comes only 
from the blessing of God. He maintains that he whose 
love for God is pure would attain all other mystical 
states. Al-SuhrawardI, ‘Aw&rif al-Ma‘arif (Cairo: 
al-Maktabah al-‘Allamiyyah, 1939), p. 350. Aba 
al-Qasim al~Qushayri (d. 465/1072) maintains that 
love subsists in the heart but said that is too sub- 
tle to be expressed by word. Love,he goes on to say, 
attracts people towards God and causes them to seek 
nothing in life but God. Al-Qushayri, al-Risdlah 
al-Qushayriyyah (Cairo: Mubammad ‘Ali SubbT & Sons, 
1948), pp. 244-149, Also ‘Ayn al-Qugah attaches 
great importance to love; he believes that it is 
through ilove and nothing else, that Sifis are in- 


duced to seek God in the same manner that iron is 
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attracted to the magnet. Supra, chapters xxvi,xxvii; 
cf. Najm al-Din al-Kubra (d.618 A.H.), Fawa’ib 
al-Jam@l wa Fawatib al-Jalal, ed. Fritz Meier (Wei- 
sbaden: Franz Steiner Verlag GMBH, 1958), pp.35, 

371 396 


Chapter  XXIxX 


1. The greatest truthful man was Abi Bakr, the first 
Caliph in Islam. This statement of his: "the incom- 
petence to understand is understanding in itself" 
is frequently quoted by mystics, Al-Ghazali, Maga~- 
gid, p. 252; Ibya’, Vol. IV, p. 297. Al-Hujwirt 
(ad. 465) quotes al-Junayd as saying: "the noblest 
saying concerning unification is the word of Aba 
Bakr referring to this statement of his, Al-Hujwiri, 
Kashf al~Mabjuab, trans. R.A.Nicholson, (London: Luzac 
& Co. Ltd., 1911), p. 284. ‘Ayn al-Qugah is in full 
agreement with this statement; for he says that the 
realization of the incompetence of the intellect to 
understand the real Tawhid is prerequisite to the 
real understanding of Tawhid. This realization, ‘Ayn 
al-Qugah maintains, is beyond the limit of the 
intellect. 


Re We could not trace this Hadith in the 5ibah books. 
Nevertheless, al-GhazaliI had mentioned it in his 


ibya’, Vol. IV, p. 297. 


Chapter  XXxXTX 


1. Philosophers maintain that necessary Being cannot 
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be the source of more than one thing; thus the nume- 
rous creatures in the world must have emanated from 
Him in hierarchical manner; and the only thing which 
emanated from God directly is the first intellect 
from which other existent things emanated one from 

the other, until we came to reach the active intellect 
and the lunar sphere from which originated =. -Earth, 
fire, water, and air. Al-Ghazali, Mag&sid, pp. 290-92. 
According to ‘Ayn al-Qug&h this belief of the philo- 
sophers is a gross mistake and a plain infidelity. 

He maintains that all existent things are God's 
creation; and when considered by themselves only 

then, one would realize that they have no existence 
whatsoever, and what does not exist would not be the 
cause of something else. Infra, chapters 39, 40, 

41, 42, and 57. 


2. We read aD Aude I errs0)3 us - non-existent thing 
cannot be the cause of anything else ~- instead of 
Amal) ios ry (2280) GU - non-existent thing can- 
not be an effect of any cause = as printed in the 
text of ‘Usayran. We believe that our reading is 


more correct and more fitting to the general context 
here, 


Chapter XLVI 


de This Hadith is sometimes attributed to the Prophet 
and at other times to ‘Ali b. Abi Jalib. Fariiz~ 


anfar, Abadith-i-Mathnawi, (Jihrdn: 1334), p. 81. 
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Chapter Li 


1. The problem of the eternity of the world came out 
as a result of the philosophers! claim that all 
existent things have directly or indirectly emanated 
from God. They hold that since the Universe has 
emanated from God, that is to say that God is its 
direct cause, and since God is eternal Aparte Ante, 
it follows that the Universe must be eternal also; 
because an effect cannot be delayed from its cause, 
Al-Ghazali, Tahafut, Vol. I, pp 49-58. ‘Ayn al-Qugah 
disagrees with this belief and maintains that the 
philosophers!' claim that the Universe is eternal 
implies that | time itself is eternal, and since 
time was preceded by motion, the eternity of time 
becomes impossible. The truth is that wherever God 
exists nothing could exist with Him; thus, besides. 
God the Universe does not have any existenceslet 
alone any eternity. Supra, chapters xxxi, 1, li. 
Infra, chapters lii, liii. 


Chapter LV 


Le The problem of "Atomism" in Islam had come out as a 
result of the Muslim theologians’ attempt to establish 
God's omnipotence and His absolute and exclusive 
creative power over and against the philosophers' 
concept of emanation which robs God of His creative 
power. In an attempt to preserve and protect the 
absolute creative power of God»the theologians con~ 
ceive the Universe as .consisting of indivisible 


particles (atoms) and say that it is the combination 
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of several particles of these atoms that gives rise 
to the bodies. They believe that these atoms of 

the bodies are continuously created by God who cre- 
ates and annihilates them at will. For according to 
them the atoms cannot endure two instants of time, 
like the accidents which inhere in them. Explaining 
this thesis Majid Fakhry quotes these theologians 

as saying: : 


Whenever God creates an atom in which He 
creates a certain accident, the latter 
would cease to exist forthwith; whereupon 
God creates in atom another accident of 
the same species which ceases to exist 
forthwith also. The process goes on in- 
definitely and so long as God wishes. 


Majid Fakhry, Islamic Occasionalism (London: George 
Allen and Unwin Ltd., 1958), pp. 26f; cf. al-Baqi- 
1lani, ai-Tanhid, ed. Mabmtid Mubammad al-Khugirf and 
Mubammad ‘Abd al-Hadi Abi Ridah (Cairo: Dar al-Fikr 
al-‘Arabi, 1947), pp. 41-45. ‘Ayn al-Qugah maintains 
that the continuation of creatures in existence ne- 
cessitates the continuation of their relation with 
their creator; and since this relation is the crea- 
tion itself; it follows: that the creation must con~ 
tinue unceasingly. For this reason every existent 
thing is being constantly recreated by God Almighty, 
who endows them with new existence every moment. He 
concludes, however; that this continuous change in the 
creation, in accordance with the change in the rela- 
tion between God and His creatures, can only be per= 
ceived through mystical experience, that is, the in- 
tellect is completely isolated from understanding 
it. Infra, chapters lvi, lvii, lviii. 
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Chapter LVIIL 


1. #Al-Karibiyiin (Cherubin) are the chiefs and arch=- 
angels: Jibra’il, Mika’i1 and Isr&fil., Ibn Mangir, 
Lisan al-‘Arab (Bayriit: 1955), Vol. I, p. 7143 ef. 


Stanley Lane-Poole, Arabic-English Lexicon (London: 


Gilbert and Rivington Ltd., 1885), Vol. 7-8,p. 2603. 


Chapter LXI 


dig Prophet Misa is frequently mentioned in the Qur’dn, 
His interest in mystical experience is discussed in 
Qur’an 18.59-82, Bernhard Heller, "Masa," Er’, 
Vol. III .2. 


26 Al-Khadgir is a prophet and a popular figure in 
Islamic mysticism. Though the name "al-Khagir" is 
not mentioned in the Qur’dn yet all the Qur’dan exe- 
getes agree that al-Khagir is the person referred 
to in the story of Misa with a servant of God which 
is recorded in the Qur’an 18.59-82. In this story 
Musa was said to have asked al-Khagir to accept him 
as his companion so that he might iearn from him the 
science of "the right path" that isythe guidance 
to the real knowledge of God. This story is full 
of mystical symbols; the journey to the meeting of 
the two seas (Ma jma ‘ al-Babrayn) may symbolise the 
ultimate goal of $0fis. Musa seeking guidance from 
al-Khadir often symbolises a novice seeking the gui- 
dance from the Shaykh, This $Uuff interpretation 
might of course have been strongly resented by the 
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orthodox camp. The reanimated fish in the story 
reminds us of the soul being refined and turned to 
be what it was before (pure light) in the $ifI doc- 
trine. ‘ALI Has@an, al-Junayd, pp. 111f; cf. Wen- 
sinck, art. al-Khagir, EI’, vol. II.2. Many gafis 
regard al-Khagir as a saint who is still alive and 
who gives them guidance and all necessary instruc- 
tion concerning their mystical endeavour, Some of 
them believe that al-Khadir is the leader of alli 
saints. Ibn Jarir al~-Jabari, Tarikh al-Umam wa al- 
Mulik, ed. D.Goeje (Leiden: E.J.Brill, i964), Vol.I, 
pp. 415f£; cf. Ibn Hajar al-‘Asqalani, al-Igibah fT 
Tamyiz al-SabAbah (Cairo: Matka‘at al-Sa‘adah,1928), 
Vol. I, pp. 4290f; Abii al-Qasim al-QushayriI, Risalah, 
pe 161. 


Chapter  LXII 


1. Abt Qasim al-Junayd (d. 297) wasa nephew and disci- 
ple of Sart al~Saqafi (d.253). He is considered one 
of the founders of the achool of $tifism in Baghdad. 
al-Qushayri, al-Ris@lah, pp. 18f;cf. ‘Ali Yassan, 
al-Junayd, p. ix. His statement quoted above by 
‘Ayn al-Qugah refers to a general phenomenon in $ufi 
tradition because of the very fact that what the $ufis: 
experience is beyond the expression of words; for 
there is neither a seeing nor a seen in so far as 
SufT experience goes. ‘ALT Hassan, al-Junayd, p.110. 


2. Abii al-‘Abbas b. Surayj (a.335 or 336) was a distin- 


guished Shafi‘ite jurist and a great admonisher of 
his time. Ibn Khallikan, Wafayat, Vol. I, p. 51. 
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Chapter LxTit 


m we ” * XY Pp 
1. We read 3,0 pglain, 3-H) 64052) divieds — the sem- 
piternal volition, the difference between it and =. 
= 3 oy Salted d 3A) SES. 
the Will - instead of 3 VO losin, OAs i Soutic) 
the sempiternal volition, the difference between 
them and the will. 


Chapter LXVIIL 


1. #$The position of the Shaykh in Islamic mysticism is 
remarkably important because it is through the 
Shaykh that a novice is properly guided onto the right 
path in his quest for the ultimate goal -the know~ 
ledge of God(see note on al-Khadgir in chapter LXI 
above). Without the Shaykh the journey of the soul 
to where it originally belongs will not be possible. 
For this reason mystics say that he who does not 
have a mystical Shaykh will reach nowhere. in his 
mystical endeavours. Mukammad b. al-Munawwar, 

 Asrr_al-Tawbid, (Jihran:1332 solar HA), ppe 52-53. 
In this book Ibn AbI al-Khayr quotes Abii Sa‘id Babt 
al-Khayr (370-440) as saying that he who does not 
have a Shaykh is useless and even if he could reach 

the highest degree in $UfI experienceynothing good 
would come from him. According to al-SuhrawardI, the 
importance of the Shaykh lies in the very fact that 
he is the person who causes people to love God and 
at the same time makes them the object of love for 
God. For this reason the position of the Shaykh 
becomes the highest position in $0ff doctrine. 


Reproduced with permission of the copyright owner. Further reproduction prohibited without permission. 


he 
he 


(S‘awarif, p. 60). $&ffs frequently quote the Prophet 
as saying that "the Shaykh amongst his disciples is 
like the prophet with his people"; Jalal al-Din 
al-Suyifi, al-Jami‘ al-Saghir (Cairo: ‘Is® al-Babt 
al-Halabi, 1954), Vole II, p. 42. They maintain that 
he who does not have a Shaykh would not heve a reli= 
gion; instead he would definitely have a devil as 
his Shaykh; (‘Ayn al-Qugaih, Shakwa, p. 10). ‘Ayn al- 
Qugah attaches great importance to the guidance of - 
a Shaykh since without his Shaykh he could not have 
been saved from the pitfalls of rational knowledge. 
‘In his opinion, any failure to comply with the in~ 
struction of the Shaykh would result in dismissal of 
the novice as it happened to Musa when he failed to 
¥ comply with al-Khadgir’s instructions. Qur’&n,18.77. 


Chapter LXXIV 


1. These three terms which are used in the Qur’an 
(102.5-6; 56.95; 69.51) were taken over by the mystics 
to explain three different levels of knowledge, with 
regard to the knowledge of God. Al-Qushayrf explains 
the $ufi's interpretation of these terms as follows: 
The knowledge of certitude (‘ilm al~yagin) 
is the knowledge which is acquired by means 


of deductive method; and the certitude itself 


(‘ayn al-yagin) is acquired by means of mani~ 
festation; while the real certitude (baqq al- 
yagin) is perceived through the highest degree 
of manifestation . . .e 


‘lim al~Yaqin belongs to the people of the intellect 
(arbab al-‘uqil) and ‘ayn al~yagin is for the people 
of knowledge (agpab al-‘ulfim) while haqq al-yaqin 
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is for the Gnostics (aghab al-ma‘arif ). Qushayrf, 
al-Risalah, p.44. There seems to be a general agree- 


ment among the $ufis that ‘ilm al-yagin is the ration- 
al knowledge, ‘ayn al-yagin the intuitive knowledge, 
and haqq al-yagin the real arrival at the Divine 
Presence, Al-Tahanawi explains this by taking am exam- 
ple from the sea and says that to know that the sea 
exists without seeing it is ‘ilm al-yaqin and. 

to see it from a short distance is ‘ayn al- 
yagin, while to plunge into it and drink from its 
water is haqq al-yaqin, Tahanawi, Kashf Istilahat 
al-Funtin, ed, Al-MawlawI Mubammad Wajfh et al(Cal- 
cutta: W.N.Lees Press, 1862), Vol. II, p. 1548. 


Chapter LXXV 


“1.  Abmad Ibn Yanbal, Musnad, Vol. II, No. 248, 391. 


Chapter LXXTX 


1. Iblis is the name of the Devil. He i:. mentioned in 
different ?3s “the Qur’4n as rebelious at the crea- 
tion of Adam (Qur’an, 2.32, 7.10, 15.31, 17.63). 
The Qur’an always describes Iblis as the enemy of 
human beings, Wensinck, "Iblis," EI’, Vol. II.1, 
pp. 351-352. 


Chapter LXX TIT 


1. We read c<> Vt 39> 9527 DP) 35\une 923 > 9 50 r. 


the existence of the Necessary Being is ever present 


Reproduced with permission of the copyright owner. Further reproduction prohibited without permission. 


1. 


Ze 


Ze 


213 


(musawiq) with every existent being - instead of 
Cate Vg Oo 9) 25> DN jy lane 305 Yee 50 J = 
every existent being is simultaneous with the exis~ 

tence of the Necessary Being. 


Chapter LXXXTX 


We read Leys 22S - he confines all tangible 
things - instead of “ls y.' \ 2 - all tangible 
things are present. 


We read coprals \ ={ the deniers - instead of Cogndlet 
- those who do their best. 


Chapter XCI 


Prophet David is frequently mentioned in the Qur’an 
and sometimes he is even called the viceroy of God 
(Qur’&n, 38.25). De Vaux quotes both al-Hujwirl 
and Rumi as attaching great mystical importance to 
the personality of David. Qur’an, 2.250, 252; 27. 
15. De Vaux, EI’, Vol. 1.2, art. Dawid. 


This Hadith is sometime attributed to the Prophet 
and other times to Imam ‘Ali, Faruz Anfar, Ahbadith~-i 
Mathnawi, De 29. 


Chapter xXCIIT 


We read By yt arsyrn~d W - no expression can 
me . J puss « 
explain it at all - insteaad of oy Ll are CEG 
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no expression can be explained at all about it, 


2. Sahl b. ‘Abdallah al-Tustarf (d.282 or 283) is one 
of the mystics of the third century. He is descri- 
bed by al-Qushayri as a highly distinguished $ufrt 
who had the power to perform miracles, Al-Sulamf 
called him a very skillful $Uff doctor highly versed 
in $UfI sciences. He was a contemporary of Dhii al- 
Nim al-Misri (d.245). He is quoted by Sulamf as 
saying, "three things are necessary to a Sufi: 
keeping his affairs secret, performing his religious 
duties in time, and preserving his state of poverty", 
Al-Qushayri, al-Ris@lah, p. 14. cf. ‘Abd al-Rabman 
al-Sulami, Jabagat al-Stfiyyah, ed. Johannes Peder- 
sen (Leiden: E.J.Brill, 1960), pp. 199-205; Massignon, 
er’, art. Sahl al-Tustarf, 


Chapter  xXCIX 


le We read —S nol 652 rusin Sure Ib" i? - 
then your sun would rise and your past would be jea~ 


lous of your future ~ instead of are ee) xis al bi! 5 , 
_ Snel 6 46 Jusihy - then your sun would rise and 


your future would be jealous of your past, 
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